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CHAPTER I 
INTRODUCTION 
A. The Statement of the Problem 
The purpose of this dissertation is to analyze the 
spiritual direction given by Francis of Sales in the light of 
the findings of modern psychological research as reported by 
o. Hobart Mowrer and Harry Stack Sullivan. The aim is to 
achieve an understanding of the dynamic processes involved in 
spiritual direction which result in growth, and to compare 
the same with the dynamic processes involved in the present-
day pastoral counseling proposed by Seward Hiltner in order 
to discover what contributions, if any, the spiritual 
direction of Francis of Sales msy have to make to pastoral 
counseling today. 
B. The Persons in the Study 
1. Francis 2£ Sales.--After he became the Bishop of 
Geneva in 1602, Francis of Sales began a personal ministry to 
those who sought him out for spiritual direction which 
resulted in his being recognized by the Roman Catholic Church 
as one of its great spiritual leaders; thus, he was canonized 
in 1665, and in 1877 proclaimed a doctor of the Universal 
Church. Two of his books have become classics--The Intro-
1 
2 
duction to ~ Qevout ~,1 and ~ Treatise ~ ~ ~ of 
God.2 And the collections of his letters--~tters to Persons 
~ ~ World,3 and Letters to Person~ in Religion4 - are 
widely read for their inspirational value. Of particular 
interest is the fact that Francis of Sales offered spiritual 
direction to persons unable to participate in "retreats," 
but in the midst of the affairs of the world were able to 
follow a rule of life which contributed to their growth. 
Because of this, Francis of Sales' spiritual direction can be 
logically compared with present-day pastoral counseling which 
is practiced in similar circumstances. 
2. g. Hobart M£~.--one of the best-known figures 
in current psychological research, Professor 0. Hobart Mowrer 
is President of the American Psychological Association, and 
is head of its Division of Personality and Social Psychology 
and Division of Clinical and Abnormal Psychology. He is 
diplomate in clinical psychology, and during World War II 
was connected with the Office of Strategic Services. He is 
now Research Professor of Psychology at the University of 
1. Francis de Sales, Introduction to a Devout Life, ed. by 
Thomas s. Kepler (New York: The-world Publish1ng Company, 
1952). 
2. Francis of Sales, Treatise on the Love of God, tr. by 
Henry B. Mackey (WestminsteT: Maryland:~he Newman Book 
Shop, 1942). 
3. Francis of Sales, Librarl £! ~· Francis £!§ales, 
Vol. I, tr. by Henry B. Mackey (New York: Benziger, 1910). 
4. Francis of Sales, Library of St. Francis of Sales, 
Vol. IV, tr. by Henry B. Mackey (New York:-Benziger, 1910). 
3 
Illinois. His special interest is in the area of psycholog-
ical research studies, having presented for publication his 
well-known researches on animal learning, and his more recent 
concern with such questions about the human personality as 
the relation of learning and insight, the problem of anxiety, 
neurosis and psychotherapy. These studies have been 
contained in two books which are widely recognized as out-
standing and provocative in the field of psychological 
research--Learning ~~ry and Personality Dynamics, 1 and 
Psychotherapy: ~!l and Research.2 
3. Harrl Stack Sullivan.--An eminent psychiatrist, 
Sullivan spent some time at St. 'Elizabeth's Hospital in 
Washington, D.C., where he worked in association with Nilliam 
Alanson Vlhite; there, and at the Sheppard and Enoch Pratt 
Hospital in Maryland, he investigated the difficulties of 
acutely disturbed schizophrenic patients, and came to recog-
nize the importance of the social structure in relation to 
mental health and mental disorder. In 1948, the year before 
his death, he was active in forming the Vlorld Federation for 
Mental Health, and in serving as a participant in the U1ffiSCO 
Tensions Project, established to study tensions affecting 
international understanding. He was active as a teaching 
1. 0. Hobart Mowrer, Learning Theo!l and Personalitl Dlnamics 
(New York: The Ronara-Press Compan~l950), ----
2, 0. Hobart Mowrer, Pslchotherapl: Theorl ~ Research (New 
York: The Ronald Press Company, 1953). 
4 
psychiatrist, being a regular lecturer in the washington 
School of Psychiatry and the William Alanson '1/hite Institute 
of Psychiatry, Psychoanalysis, and Psychology, in New York. 
While he prepared only one book for publication--Conceptions 
of Modern Psychiatrz, 1 he left a wealth of recorded lectures 
and unpublished writings from which ~ Interpersonal Theory 
of Psychiatry2 and ~ Psychiatric Interview3 have been 
published under the auspices of The William Alanson White 
Psychiatric Foundation Committee on Publication of Sullivan's 
Writings. His influence has been far-reaching, and his 
"theory of interpersonalism" demands consideration in a dis-
cussion of human development from a psychological point of 
view. 
4. Seward Hiltner.--Now associate professor of 
pastoral theology, Federated Theological Faculty of the 
University of Chicago, Seward Hiltner was for twelve years 
the executive secretary of the Department of Pastoral 
Services and related commissions within the Federal council 
of the Churches of Christ (now the National Council}. For 
five years he was lecturer on pastoral counseling at Union 
1. Harry Stack Sullivan, Concil:tions of Modern Psychiatry 
(Washington, D.C.: The "WIT aii!AiaiiSon Whfte Psychiatric 
Foundation, 1947}. 
2. Harry Stack Sullivan, ~ Interpersonal Theorz £! 
Psychiatry, ed. by Helen SWick Perry & Mary Ladd Gawel 
TNew York: W. w. Norton & Company, Inc., 1953}. 
3. Harry Stack Sullivan, The Psychiatric ];g!erview (New York: 
W. W. Norton & Company -;-Inc. , 1954) • 
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Theological Seminary, New York, and the Yale University 
Divinity School. He has also served as executive secretary 
of the Council for Clinical Training of Theological Students, 
New York, is author of Pa~ral ££unseli£51 and The Counselor 
in Counseling,2 and of articles on pastoral counseling and 
psychology in leading religious journals. He is also 
pastoral consultant to the magazine, Pastoral Psychology. 
Thus, Seward Hiltner is a widely-recognized authority in 
this field, and representative among those who have given 
study to the counseling function of the pastor. 
C. Definitions 
1. ~£!ritual direc~!£g.--The systematic guidance of 
a person toward the fulfillment of the perfect will of God 
in that person's life is known as spiritual direction. The 
aim at once suggests the need for both the spiritual dir-
ector and the person to discover the Divine purpose. Thus, 
Francis of Sales writes: 
Now, such a guide ••• consider ••• not as a mere 
man; place not your confidence in his human learning, 
but in God, whose minister he is, and Who speaks to 
you by his means, putting in his heart and in his 
mouth3whatever shall be requisite for your happiness 
• • • 
1. Seward Hiltner, !:astoral ~~eline; (Nev: York: Abingdon 
Press, 1949). 
2. Seward Hiltner, The Counselor in Counseline; (Eew York: 
Abingdon-Cokesbury Pre'S'S;"""I952). ----
3. Francis de Sales, Introduction to a Devout Life, ed. by 
Thomas S. Kepler (New York:-Tlie'Norld PubliShing Company, 
1952),p.3?. 
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Together, the director and the person under his direction 
seek to recognize, understand and respond to the Holy Spirit 
perfectly. Because of his greater experience in this, the 
spiritual director is able to share his insights and know-
ledge with his less-experienced learner. 
Thus, spiritual direction is a relationship among the 
director, the person directed and God. In this relationship 
the director, guided by God, shares what he has learned, and 
is learning, with the person he is directing. He warns 
against particular sins and encourages the practice of special 
virtues. He gives instruction in the practice of prayer, 
and sugfests specific practices of mortification to be under-
taken. These disciplines of prayer and mortification are 
basic, and all-inclusive in spiritual direction, though 
within the compass of these disciplines the director may 
outline a program of spiritual reading, attendance at public 
worship and good works. The result is the development of a 
rule of life. In this way the director guides the person in 
all those activities which he feels will allow God to perfect 
that person's life according to His own holy will. 
However, spiritual direction cannot be defined 
adequately in terms of giving suggestions regarding a program 
of religious activities. It is more than sharing knowledge 
about the spiritual life. It is a sharing of oneself with 
another in intimate, personal relationship. Spiritual dir-
ection can only be defined by defining the relationship. The 
relationship between the director and the person is one of 
7 
understanding and love. The person's sense of being accepted, 
regardless of the attitudes he expresses, gives him the con-
fidence to confess his sins honestly, and incentive to im-
prove. The feeling that the director has confidence in his 
ability to attain spiritual maturity is inspiring and chal-
lenging. Such an emotional response in the person motivates 
growth. 
Another significance of this relationship with his 
spiritual director is that it serves as a kind of window 
through which the person views his larger relationship with 
God. What the person experiences in his person-to-person 
relationship with his spiritual director helps him in under-
standing his person-to-God relationship. The person com-
municates with God in the same spirit in which he comrr:unicates 
wit~ his director, and learns to expect the same understanding 
and helpful response. As the experience of relationship with 
God becomes more intimate, and the forms of communication 
become more simple and direct, the changes in personality 
become more pervasive and fundamental. The emotional energy 
of the person is transmuted into love for the God he adores, 
and finds expression in virtuous living. This larger rela-
tionship with God never precludes the need for a continuing 
relationship with the spiritual director since the goal of 
being able to love perfectly is never fully attained. The 
relationship with his spiritual director gives the person 
opportunity to examine the state of his soul at regular in-
tervals, and assay what progress has been made. This rela-
tionship with his spiritual director serves also as a kind 
of catalyst, encouraging the person to strive to make new 
advances in spiritual development. 
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Spiritual direction, then, is the systematic guidance 
of a person toward the goal of loving God perfectly. It 
involves a relationship of such confidence between the dir-
ector and the person he is directing that both become aware 
of the spiritual needs of the person. With this in mind an 
appropriate rule of life is worked out which focuses atten-
tion upon the relationship of the person with God. A dis-
cipline of prayer and mortification are pursued under the 
supervision of the director, the purpose of which is the 
person's development of virtue. But it is the quality of 
relationship which is fundamental. Within the relationship 
honest self-evaluation on the part of the person makes pos-
sible the formulation of specific goals, and the acceptance 
of the discipline necessary to attain them. Within the 
relationship difficulties faced with understanding bring new 
insights which inspire hope. A frank appraisal of spiritual 
progress points to new levels of aspiration. Thus, within 
the relationship the will is stimulated to make earnest 
effort toward greater and greater achievement in virtuous 
living. 
2. Religio~.--In this dissertation the term religion 
refers specifically to the religion of Francis of Sales. It 
refers, therefore, to Christianity as Francis of Sales under-
9 
stood it and shared it with those who came to him for spirit-
ual direction. For Francis the Christian religion was con-
cerned essentially with man's relationship with God. God he 
thought of as pure and perfect love, and so he viewed all 
creation as an expression of God's love. Man is endowed with 
the potentiality for companionship with God and, for this 
reason, can find life fully satisfying only in companionship 
with God. Hence, according to Francis, comes man's longing 
to unite himself to God. A man's loving response to the love 
of God, loving his neighbors as himself for God's sake, is the 
core of religion, Though it will be discussed in greater 
detail and documented later, 1 it is Francis• understanding of 
Christianity which is indicated by the term religion in this 
study. 
3. PSJ:Chothe ra.12z• --The term psychotlle rapy, when it is 
used in this dissertation, refers only to those therapeutic 
relationships between counselor and counselee in which there 
is no conscious awareness of, or dependence upon, the help of 
God in the process of therapy. It is clearly recognized that 
many counselors and counselees are religious persons who have 
a vital faith in the activity of God in any healing process. 
But even among such religious persons this activity of God is 
often only tacitly subsumed in the therapeutic process; the 
function of relationship with God in therapy is thus given no 
1, See pages 66-?9, 
explicit recognition on a conscious level. Prayer is not 
used, or suggested. In a permissive relationship with the 
counselor the counselee searches for self-understanding, 
finds release from negative emotions, and is enabled to 
adjust more adequately to his interpersonal environment. 
10 
When such a process is followed through without openly taking 
into account relationship to God, for the purposes of this 
study that process defines psychotherapy. 
4. Growth.--In the religious perspective of Francis 
of Sales maturity was measured in terms of those spiritual 
values expressed by Christ in his ministry in Palestine, and 
later exalted by the Christian Church. 1 These are the fruit 
of the spirit which the Apostle Paul spoke of as "love, joy, 
peace, longsuffering, gentleness, goodness, faith, meekness, 
temperance • • n2 • 
In the context of modern psychology, maturity is 
spoken of in terms of interpersonal adjustment. Emotional 
maturity is judged by a person's ability to relate himself 
to others with relaxed self-confidence, and to cooperate 
with others in creative activity. The mature person has a 
high tolerance for frustration, a strong sense of security, 
and a notably permissive attitude toward others. 
1. Francis de Sales, Introduction to a Devout Life, ed. by 
Thomas s. Kepler (New York: The'Morl~PUbiiSETng Company, 
1952), pp. 122 and 131. 
2. Galatians 5:22-23. 
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In this dissertation, therefore, the term growth is 
defined as any progress toward maturity whether expressed in 
psychological or religious phraseology, 
5, ~.--In this dissertation love is to be clearly 
distinguished from affection. Feelings of fondness may be 
associated with the attitude of love, and accompany the ex-
pressions of love, but affectionate feelings are not to be 
confused with love and may be entirely lacking when love is 
expressed. Love is considered herein as an act of the will 
which expresses respect for God as God, and for every fellow 
human as a child of God, The person who expresses love 
accepts every other person as of equal worthfulness with him-
self, and honors the right of every individual (including 
himself) to develop and express his own individuality, The 
person who expresses love neither imposes his own will upon 
others, nor allows others, either individually or collec-
tively, to impose their wills upon him. 
This means that a loving person expresses such respect 
even toward those who are unloving to him. It was such res-
pect for others which Jesus expressed in action and word: 
But I tell you, love your enemies and pray for those 
who persecute you, that you may be sons of your 
Father in heaven: he makes his sun rise on the evil 
and the good, and sends rain on the just and the 
unjust. For if you love only those VJho love you, 
what reward do you get for that?l 
1. James Moffatt, The New Testament, New Edition, Revised 
(New York: Harper& Brothers,-r935), Matthew 5:44-46, 
12 
The religious person accepts this as the attitude of God and 
assumes that this is God's will for him as well. To honor 
God he feels it necessary for him to respect every person 
the way God does. The aim of the religious person, then, is 
to be perfect in love, as God is perfect in love. The 
Apostle Paul defined clearly the meaning of this perfection: 
Love is very patient, very kind. Love knows no 
jealousy; love makes no parade, gives itself no airs, 
is never rude, never selfish, never irritated, never 
resentful; love is never glad when others go wrong--
rove-rs-gladdened by goodness, always slow to expose, 
always eager to1believe the best, always hopeful, always patient, 
This is not to deny love the quality of active 
concern for the welfare of others. What love desires for 
itself it desires for everyone else as well, and the loving 
person willingly offers himself in service to others, The 
one limiting factor is his concern that he in no way inter-
feres with the growth of the person he is seeking to serve, 
but rather that he enhances the opportunity for growth in 
the person he is seeking to serve. This genuine respect for 
the right of every individual to develop his own unique 
potentiality to the fullest extent is basic to love. 
6, ~yer.--In this dissertation, unless it is other-
wise qualified as ejaculatory or some other method, prayer 
refers to the practice of meditation as outlined by Francis 
1. James Moffatt, The New Testament, New Edition, Revised 
(New York: Harper-&-srotliers;-I935), I Corinthians 13:4-8. 
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of Sales. 1 Beginning with a lively awareness of the presence 
of God, meditation proceeds to a reflective consideration of 
spiritual truth until there is awakened in the person a 
determined desire to achieve whatever virtue is suggested by 
the subject being considered. Then resolutions are formu-
lated, and God is implored to grant the grace necessary to 
adhere to the desires of the heart during the experience of 
the day. This practice of medi taticn will be re ferre.:l to as 
prayer in this study. 
7. Mortlfication.--Any disciplinary action taken to 
subject all the energy of body and mind to the one supreme 
goal of loving God perfectly will be included in the term 
mortification. It is an inclusive term for any method used 
by a person to discipline his appetites, his pride, or his 
imagination. Though Francis of Sales was generally opposed 
to the use of the very austere disciplines of lashing the 
body, wearing a hair shirt, or going without sleep, he felt 
there was a place for such extreme methods in certain crises.2 
However, his great emphasis was upon indifference to anything 
that did not contribute to growth toward perfection.3 '/ihat-
1. Francis de Sales, Introduction to a Devout Life, ed. by 
Thomas s. Kepler (New-York: The Worln-FUbiishlng Company, 
1952), pp. 81-100. 
2. Ibid., pp. 223-230. 
3. Jean Pierre Camus, The Spirit of St. Francois de Sales, 
ed. by c. F. Kelleyl"New York:Harper&Brothers,J:~), 
pp. 153-161. 
ever the method employed, the discipline is that of morti-
fication. 
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8, Dynamics.--In this dissertation the terms, 
"dynamics," or "dynamic factors," refer to those tensione 
within a personality which create a readiness to behave in 
certain ways, The inner tensions which motivate all behavior 
have one goal: the satisfaction of the need or needs which 
caused the tensions. Though at birth such tensions are re-
lated primarily to the satisfaction of organic needs, very 
soon the predominant tensions are those associated with the 
need for approval by the significant other-persons in the 
environment. The need to be understood and accepted by others 
(the need for security) provides the incentive to behave in 
ways designed to gain their approval. Then gradually certain 
ideals of conduct develop (conscience) which create tension 
in the direction of conformity for the sake of self-approval. 
In any case, whether interpersonal or intra-personal, the 
tensions which motivate human behavior are herein termed 
"dynamic factors." 
D. Method of Investigation 
Because the concern of this study is with the dynamic 
factors involved in spiritual direction which make for growth 
toward maturity, attention will be given first to those as-
pects of the personality of Francis of Sales which influenced 
his view of spiritual direction. Of special interest will be 
the interpersonal field in which Francis lived, and particu-
15 
larly his home environment. The aim will be to discover the 
effect of his own peculiar experience upon his developing 
theology and understanding of spiritual direction. 
The next step will be to examine the writings of 
Francis of Sales which have a direct bearing upon his spirit-
ual direction for an understanding of his own unique approach 
to spiritual direction. 
It is proposed, then, to analyze the dynamic factors 
involved in the spiritual direction of Francis of Sales in 
terms of his own understanding of their function in contrib-
uting to growth toward maturity. Because the practices of 
prayer and mortification are so all-inclusive in spiritual 
direction, these two disciplines will be used as the basis 
for this consideration. Attention will be given to the 
dynamic factors involved in prayer and mortification, not to 
other things, or to other things insofar as they furnish 
support for statements about dynamics. ·Nhat are the moti-
vating forces in prayer and mortification according to Francis 
of Sales? What incentives to grow are inherent in relation-
ship with God, and with the spiritual director as Francis of 
Sales conceived them? And what are the goals toward which 
Francis inspired growth? It is the purpose in this section 
of the study to consider such questions in order that these 
same dynamics may then be examined in terms of insights 
gained from modern psychological research for comparative 
purposes. 
All changes in attitudes and behavior imply learning. 
Therefore, attention will be focused upon the dynamics of 
learning in the disciplines of prayer and mortification, 
15 
using insights gained from the modern psychological research 
reported by o. Hobart Mowrer. Likewise, the person's assoc-
iation with his director, and the person's relationship with 
God in the disciplines of prayer and mortification will be 
examined in the light of insights gained from modern psychol-
ogical research reported by Harry Stack Sullivan. The purpose 
here is to discover, if possible, whether modern psychology 
(and especially the science of psychotherapy) has anything to 
add to Francis of Sales' understanding of the dynamics of 
growth through spiritual direction, or whether modern psy-
chology is expressing essentially the same concepts using 
other terminology. 
This is important since, finally, it is purposed to 
compare the dynamics of spiritual direction with those of 
present-day pastoral counseling which is oriented in, and 
grounded upon, present-day psychological theory. These two 
disciplines will be viewed in terms of their similarities 
and dissimilarities, their overlapping interests and their 
unique concerns, with special consideration given to the 
contributions which spiritual direction may possibly have 
to make pastoral counseling. 
E. Importance of the Study 
The hypothesis with which this investigation is begun 
is the following: that spiritual direction is a pastoral 
17 
function which ought to be reclaimed by the churches in the 
Protestant Evangelical tradition because ot the unique con-
tributions which it can make toward the emotional and spirit-
ual growth ot persons. 
Unlike those who belong to the Roman Catholic and 
Anglican traditions, Evangelicals revolted against the idea 
that man needs a mediator to interpret to him the will ot 
God, and give him guidance in his spiritual living. Instead, 
great stress was laid upon their claim that the Holy Spirit 
teaches and guides through direct, personal communication 
with each soul, This reflects the trend since the Renais-
sance toward independence from all authority. The emphasis 
is upon individuality, self-reliance, and self-made men. 
Present-day Evangelical thinking is highly colored by the 
thought that God helps those who help themselves, and it is 
believed that those whom God helps need no other help, This 
point ot view highlights each person's singular relationship 
with God, and his responsibility to God alone. As a conse-
quence, spiritual direction tell into disrepute, being con-
sidered not only unnecessary, but undesirable. 
Basic in all such reasoning is the assumption that 
one is able to be objective in all matters relating to 
himself, It presupposes one's ability to evaluate accurately 
his own motives, and analyze correctly his own personal 
problems. It presumes the competence to interpret without 
distortion every influence upon one's lite, human and Divine. 
Such a claim is contrary to all experience. Psychol-
18 
ogy affirms that unconscious motivations color and distort 
all experience so that each individual perceives it in his 
own way; all data are made to conform to his own habitual 
method ot dealing with lite. Thus, emotional growth is pos-
sible only as a person becomes aware ot the disparity between 
his own perceptions ot the data ot experience and the data 
as such. In psychotherapy this is a basic principle. 
But long before there was a scientific study ot 
psychotherapy, the saints had accepted as a universal prin-
ciple that no man is a sate judge of his own cause. In 
spiritual direction they confronted a person with the neces-
sity ot being honest in his evaluation ot himself. But this 
was done within the framework ot a permissive relationship 
which made the facing ot one's sins a creative experience, 
releasing the energy ot negative emotions tor constructive 
use in positive growth. In this respect spiritual direction 
as practiced by the saints is no different from psychotherapy 
in principle or in practice. 
However, spiritual direction is unique in that always 
the spiritual director and the person under direction give 
their conscious attention to the relationship with God as 
well. Far from being secondary, the relationship with God is 
the primary consideration. It is the constant focus ot 
communication, the reference-point ot all interaction. The 
director's aim is to help the person to perfect his relation-
ship with God, tor the director conceives this as being 
fundamental to the person's emotional and spiritual growth. 
19 
Thus, prayer and mortification are considered the vital 
transactions, and careful attention is given to these activ-
ities. In these ways God and man relate to each other 
directly. What happens in that person-to-God relationship 
the spiritual director helps to interpret to the person so 
tha~ he can benefit from the experience more fully, but the 
primary proceeding is the person's interaction with God. 
In this respect spiritual direction is radically 
different from present-day pastoral counseling. Not that the 
pastoral counselor ignores God altogether, but certainly the 
person's relationship with God is not the central concern in 
his counseling. As a matter of fact the presence and activity 
of God is often no more than a non-verbal assumption on the 
part of the counselor, the awareness of which tends to fade 
away before the drama of human emotions in the relationship 
which is focal--that between counselor and counselee. For 
this reason pastoral counseling today seems to refer to the 
activity of a pastor engaged in limited psychotherapy. 
Thus, the hypothesis proposed in this dissertation 
suggests the possibility that spiritual direction excels 
pastoral counseling in the contributions which it can make 
toward the growth of a person. This study is proposed for 
the purpose of discovering, if possible, if this difference 
in emphasis in spiritual direction does make significant 
contributions to the emotional and spiritual growth of a 
person which pastoral counseling does not. If it does, it 
is important to know it. It is important, also, to know 
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why this is so, and how spiritual direction can be reclaimed 
as a pastoral function in the churches of the Protestant 
Evangelical tradition. It is with this motivation that this 
study is begun. 
F. Limitations of the Study 
Though the concern of this investigation is with an 
understanding of spiritual direction, it is necessarily 
limited in scope. Far from being an exhaustive study of 
spiritual direction as such, the focus is narrowed down to 
an attempt to understand the dynamics of grow~ involved in 
the spiritual direction of Francis of Sales. And even this 
is limited in the psychological aspect of the study to a 
consideration of these dynamics in the light of insights 
reported by 0. Hobart Mowrer on learning theory, and Harry 
Stack Sullivan on the significance of interpersonal relations. 
Furthermore, no attempt is made to relate this definitive 
quest to other than the specialized work of pastoral coun-
seling as it is represented by Seward Hiltner. It is within 
these clearly-set boundaries that this present research is 
conducted. 
G. Other work Done in this Particular Field of study 
The task confronted here has in it the challenge of 
breaking new ground. The spiritual direction of Francis of 
Sales has been lauded by his admirers and by his church, but 
none has studied it with the purpose of comparing the 
disciplines of spiritual direction and pastoral counseling. 
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In this respect this is a pioneering effort to rediscover 
for Evangelical Protestantism whatever contributions the 
spiritual direction of Francis of Sales may have to make 
to the practice of pastoral counseling. 
H. Sources of Information 
Resources for this undertaking come primarily from 
four different directions: (1) Information concerning the 
spiritual direction of Francis or Sales comes primarily from 
his own writings since to give spiritual direction was the 
purpose for most or the writing he did. He wrote many 
letters, treasured by the persons under his direction. A 
number of these letters he was persuaded to take back and 
arrange for publication. Madame Charmoisy showed Francis• 
letters to Father Fourier, spiritual director of the Jesuit 
, 
college at Chambery, where she was living. He was greatly 
impressed with them, and desired that they be published in 
order that others could share their spiritual wealth. As a 
result the lB!!oduction !£! Devout 1!!!1 was published. 
Many other letters were collected after Francis• death and 
published under the titles, Letters 12 ~~ in ~ W~o~r:l;d2 
and Letters 12 Persons ~ Religion. 3 Likewise, the oral 
1. 
2. 
3. 
Francis de Sales, Introduction to a Devout Life, ed. by 
Thomas Kepler (New York: The worid-Pub11shi~ompany, 
1952). 
Francis of Sales, Librafy of st. Francis of Sales, Vol. I, 
tr. by Henry B. Mackey New-York: Benziger; 191o). 
Francis or Sales, Librar~ of St. Francis of Sales, Vol. IV, 
tr. by Henry B. Mackey I ew-York: Benziger; !9!o). 
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counsel given to the Sisters of the Visitation was faith-
fully set down in writing by the Sisters, and later pub-
lished under the heading, Spiritual ~nferences. 1 However, 
Francis wrote for publication a formal statement of his 
point of view, Treatise on the Love of God; 2 this is the 
- -----
most detailed expression of the convictions presented piece-
meal in his letters. From these sources have been derived 
the information regarding Francis' spiritual direction con-
tained herein. Information concerning Francis• life has come 
from various secondary sources dealing with biographical 
facts. This is necessary because Francis very rarely re-
ferred to himself in his own writings. 
(2) Psychological insights into the dynamics of 
learning were derived from research findings in that field as 
reported by o. Hobart Mowrer in his book, Learning Theory ~ 
Personality ~namics. 3 Containing 776 pages and 21 tables, 
this is a comprehensive volume of research studies dealing 
with the learning process in personality development, ar-
ranged in logical order and interrelated by means of pre-
factory comments and annotations. The diversity of articles 
presents a versatility having unusual scope and originality, 
1. 
2. 
3. 
Francis of Sales, Spiritual Conferences of Francis of 
Sales, tr. by Cardinal wiseman (New York:-Kenedy, 1~5). 
Francis or Sales Treatise on the Love of God, tr. by 
Henry B. Mackey (westminster; MaryiBna:-,he-Rewman Book 
Shop, 1942). 
o. Hobart Mowrer, Learning Theory and Personal!!z 
Dynamics (New York: The Ronald Press-company, 1950). 
23 
and is a part of the contemporary movement toward creating a 
unified science of man as a basis for psychological and 
social advances comparable to those made in the physical 
and biological sciences. 
(3) The discussion of the therapeutic value of inter-
personal relations from the psychological point of view is 
taken from the writings of Harry Stack Sullivan. In psychol-
ogy and psychiatry a good deal has been said about sex and 
hostility, but amazingly little has been known about the 
value of love in personality development. One of sullivan's 
original contributions lies in the emphasis he places upon 
mothering love in providing the security in interpersonal 
relations so necessary to growth. His theory is expounded 
fully in Conceptions £! Modern Psychiatry1 and The Inter-
Eersonal Theory £! Psychiatry2 which were used in this study. 
(4) Information regarding the pastoral counseling 
expounded by Seward Hiltner is acquired from his own writing 
on that subject. Though Hiltner is a prolific writer, 
dealing frequently with the role of the pastor as counselor 
in magazine articles, the formal statement of his theory of 
counseling is contained in Pastoral Counselins. 3 In addition 
1. 
2. 
3. 
Harry Stack Sullivan, Conceitions of Modern Psychiatry 
(Washington, D.C.: The Will am Alanson White Psychiatric 
Foundation, 1947). 
Harry Stack Sullivan, The Inter~ersonal Theo~ of 
Psychiatry, ed. by Helen-swickerry & Maryd~Gawel 
(New York: w. w. Norton & Company, Inc., 1953). 
seward Hiltner, Pastoral Counselins (New York: Abingdon 
Press, 1949). 
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he analyzes many typical interview situations, indicating 
what he feels are the most effective methods of response in 
counseling and discussing the psychological bases for them. 
In this way he not only presents, but illustrates his theory 
of counseling. 
CHAPTER II 
THE LIFE OF FRANCIS OF SALES 
A. The Historical Setting 
1. ~ interpersonal field in which Francis ot Sales 
lived.--Personality develops in response to the influences 
which impinge upon it. Particularly in the early years of 
growing up the significant influences are the attitudes, the 
feelings and actions of the people who are responsible tor 
the outcome ot this process. Their hopes and fears color 
every association with the child. Parents, close relatives, 
servants and teachers-all leave their mark upon the growing 
child in proportion to the frequency and importance ot their 
appearance to the child. Likewise is he impressed by the 
relative attention given to other children by those whose 
acceptance he values. The tendency to respond to the per-
ceived attitudes and feelings ot significant others underlies 
the child's developing perception of himself. This becomes 
the core of his personality. 
The influence of parents particularly dominates the 
young child. When exposed to restraint and disapproval, the 
threat of loss of love creates anxiety. The effect is to 
limit self-expression to what is approved. In this way 
behavior may often be modified to please parents and others 
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even though it is far from satisfying. That behavior is 
valued which is perceived as enhancing. Behavior is rejected 
which seems to be threatening. And so, an ideal of behavior 
is formulated on the basis of his perception of the evalua-
tions of those whose approval is important to him. By this 
ideal he measures himself. Towards this ideal he strives. 
The effect of such personality development is that 
gradually the child begins to see the world around him in a 
manner similar to that of the significant persons in his life. 
In various ways he responds to, or reacts against, experience 
as they do. He becomes part of a culture, for his environment 
is not an isolated unit, but part of a community and part of 
a tradition. A person never lives completely in the present. 
Age-long values and cultural ideals have been handed down from 
generation to generation, and every person grows up in such a 
complex of social forces. But each person responds to the 
varying aspects of experience in terms of his own perception 
of them. This is determined by the attitudes and convictions 
of his parents, his schooling, religious training, vocational 
orientation and many other factors. 
One of the important factors to be considered always 
is the individuality of the person himself. Idiosyncracies 
and unique value-judgements arise from the peculiar needs and 
tensions within each individual. Genetic factors play a role 
here, but far more significant are the psychical factors which 
are inextricably involved in every response of a person to his 
environment. The need for security is a pervasive need which 
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underlies all behavior. The degree to which this one need is 
met is crucial in the development of one's perception of self 
and others. And these perceptions predispose the person to 
one rather than to another form of behavior. It is against 
this background that we now turn our attention to the inter-
personal relations in which Francis of Sales was involved. 
a. The influences of his home envirDnment.--Francis 
- --- -
of Sales was the first child born to Monsieur and Madame de 
Boisy. Both his mother and father belonged to the nobility: 
his father, Fran9ois, Seigneur de Nouvelles, when he was in 
his late thirties, was promised the hand of the seven-year-
old heiress of Seigneur de la Valliere, de la Thuile, and de 
Boisy. On marriage they were given the broad lands of Boisy, 
her husband taking the title with the estate. After the 
marriage the new Lord of Boisy took his bride to live in the 
castle of the family of Sales, near Thorens, about thirty 
miles south of Geneva. 
~ father.--Monsieur de Boisy was a noble, a soldier 
and diplomat, in high favor with the Duke of Savoy. He was 
a gallant gentleman, very charitable and devout. He was in 
his middle forties when his first child was born, and his joy 
was unbounded--the heir of the prince had been born. Francis• 
father, from the beginning, dreamed of greatness for his son, 
and determined that he should have every advantage of train-
ing and education necessary to attain that end. This was no 
vague dream, but very specific: his one ambition was to see 
his son become a gallant soldier, a gracious courtier, a 
learned Senator in the Court of Savoy, The fact is, 
Monsieur de Boisy was so obsessed with his own plans for 
his son that he was completely blind to every indication 
that the interest and inclinations of his son, as he grew 
up, were moving in an entirely different direction. 
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When at six Francis begged to be taught to read, 
Monsieur de Boisy determined to send him to school. 1 The 
next year he attended the newly-established college at La 
Roche, a few miles away. Two years later when, for politi-
cal reasons, the family moved into the Chateau de Brans in 
the Chablais, Francis was sent to the College at Annecy, 
The father was delighted with Francis• keen interest and 
laborious study which brought him the highest honors in both 
schools, As a consequence, Francis was permitted to take 
his first Communion when he was ten, There in the Church of 
st. Dominic at Annecy Francis felt called to consecrate him• 
self entirely to the service of God, He pleaded with his 
father to allow him to receive the tonsure. 
M. de Boisy by no means desired this for his ambition 
was that his eldest son should make a great figure in 
the world • • , The old Lord knew that the tonsure 
did not bind his son finally to become an ecclesiastic; 
and depended on the changes a young man's mind goes 
through to disspiate this predilection,2 
so, Monsieur de Boisy allowed his son to go through this 
1. Robert Ornesby, The Life of St. Francis de Sales (Montreal, 
Canada: D. & J. Sadlier&co7'; 1859), p.""'3. 
2. Ibid., pp. 3-4. 
ceremony at Clermont in 1578, but, as far as Monsieur de 
Boisy was concerned, it was a mere formality. 
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His heart set on giving Francis the finest education 
due a gentleman destined for eminent service at court, 
Monsieur de Boisy soon proposed sending Francis to the College 
of Navarre since all the sons of the chief families or Savoy 
were in the habit of going there. The prospect of finishing 
his studies in Paris pleased Francis very much, but he was 
very much opposed to attending the College of Navarre. His 
one thought was the hope that he might study at the College 
of Clermont which belonged to the Jesuits, a college famous 
for both piety and learning. Could his father be persuaded 
to change his mind? 
What Monsieur de Boisy did not know was that Francis 
was determined to enter the priesthood. This was a secret 
Francis and his mother shared in confidence, and so Francis 
appealed to her to intercede on his behalf. In tears he 
exclaimed: 
Dear mother, I implore you to obtain leave from my 
father for me to go to the College or Clermont. It 
will be a much greater consolation for you to see 
me come back from my studies a fervent disciple of 
Jesus Christ than to see me an accomplished courtier, 
but the slave of the world and of my passions.l 
His mother immediately agreed with him as he knew she would, 
and with some difficulty she succeeded in persuading her 
husband. It is highly probable that Monsieur de Boisy had 
1. M. M. Maxwell Scott, St. Francis de Sales ~ His Friends 
(London: Sands & Company, 1913), p. 21. 
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some inkling of his son's interest in a religious vocation, 
but it is certain that this had no effect upon his determin-
ation that Francis should excel in law. And Francis did 
excel in his studies. Attention was given also "• •• to the 
more worldly accomplishments considered essential to a 
gentleman's education, and riding, fencing, and dancing all 
had their share."1 Francis visited in the homes of the gentry, 
and even attended receptions at court and dinners given by 
the Queen. Conforming to his father's wishes in this way, he 
became adept in all accomplishments necessary for a young 
nobleman and "• • • seemed to be fitting himself more and 
more to fill a brilliant place in the world."2 
But, in addition to all these activities, Francis 
was studying theology three hours a day, and attending the 
lectures at the College Royale in Scripture. 
One study, unusual in that age, to which he addicted 
himself, was the Hebrew language, which he learned 
under a celebrated teacher of the day, Gene~rard, who 
afterward became Archbishop of Aix.3 
Francis was also admitted into the Sodality of Our Lady during 
this period which spurred him to greater religious fervor. 
He fasted and wore a hair shirt three days each week, went to 
Confession and Holy Communion every week and followed those 
1. 
2. 
3. 
Henrietta Lear, st. Francis de Sales (London: Rivingtons, 
1871), P• 13. --
.. , , Amedee de Margerie, Saint Francis of Sales, tr. by 
Margaret Maitland (London: DuckWorth & Company, 1900), p. 5. 
Robert Ornesby, The Life of St. Francis de Sales (Montreal, 
Canada: D. & J. Sad1Ier""&C1o7;' 1859), p.o. 
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practices in reading and meditation which he felt would 
achieve a simple and solid interior piety. Reports of all 
this religious activity reached his father's ears and Monsieur 
de Boisy suggested that his son should return home.l This 
was prompted by the thought that Francis might be unduly 
influenced by the Jesuits• teaching, though the state of 
political unrest provided a convenient pretext for his re-
quest. At the revolt of Paris, Henry III secretly left the 
city. 2 The doors of the school were shut, and for Francis 
it was the end of his studies there. 
Francis returned home, but only for a short time. 
Monsieur de Boisy was charmed by the manly appearance of 
his son, and the grace and wisdom with which he conversed. 
More than ever now he was anxious that Francis complete his 
education. He determined to send him to Padua to study Roman 
law under Guy Pancirola, whose fame brought students to his 
classes from all parts of Europe, and "· •• is even yet not 
forgotten by students of the civil law • tt3 • • Only the beat 
was suitable to Francis' birth and rank; only the best would 
fit him in worthy manner for the Magistrature for which he 
was being groomed. 
But Padua was renowned for its School of Theology as 
1. Henrietta Lear, St. Francis de Sales (London: Rivingtons, 
1871), pp. 21-22:- --
2. In this dissertation see page 56. 
3. Robert Orneaby, The Life of St. Francis de Sales (Montreal, 
canada: D. & J. Sad1Ier""&co7; 1859), p.e. 
well as that of Jurisprudence, and Francis envisioned the 
possibility of his learning as much from that school as 
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from the other. In this way he would lose no time in his 
preparation for his divine vocation. Thus, he went, but his 
mind was in conflict. He was twenty years of age and quite 
well aware that he had no intention of fulfilling his father's 
wishes for his life. Francis was playing along with his 
father, complying with his father's intent in the matter of 
education, but sailing under false colors really. Glad for 
the opportunity to study in Paris and in Padua, nevertheless 
he was determined to embrace the priesthood, and was all the 
while preparing himself for this vocation. He felt guilty 
about it. Yet he did not have the courage to discuss it 
openly with his father. As a result he was so inwardly dis-
turbed by this conflict that in Padua he sought out a wise 
and learned director in the care of conscience. Out of 
deference to his father's views, and because the matter 
' weighed so heavily upon him, Francis entreated Pere Possevin, 
S.J., to pray that he might know the will of God.l Severe 
fasts and excessive mortifications were added to an already 
austere rule of life. Francis lost his appetite, could not 
sleep, and at last, broke down completely. He was dangerously 
ill. For days he was expected to die. Then, suddenly he 
recovered. Immediately he consecrated himself with fresh 
1. Henrietta Lear, §!• Francis de Sales (London: Rivingtons, 
1871). p. 23. -
fervor to the service of God and of His Blessed Mother, to 
whose powerful intercession he attributed his return to 
health. Very soon he was once again energetic and active. 
Pere Possevin declared that Francis' vocation as a 
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priest of the Church came from God, and offered himself to 
devote three hours daily to instructing Francis in theology 
and ecclesiastical matters. 
He taught him the Jesuit method of meditation, fresh 
from the traditions of the great St. Ignatius. He 
read with him the sacred Scriptures, being perhaps 
the first exegetical divine of that age ••• 
So for four years Francis continued his preparation for his 
chosen work. But, of course, he was also pursuing his course 
in law at the same time, according to his father's wish. 
His arduous study, coupled with his natural ability, brought 
Francis highest honors. He was considered by Pancirola to 
be the most remarkable student in the university; when the 
course was finished, Pancirola himself conferred upon Francis 
the degree of Doctor of Law, speaking in glowing terms of 
Francis' virtue and intellectual gifts. 2 Having thus reached 
the pinacle of preparation for the vocation his father had 
chosen for him, Francis left Padua for Rome. 
Though he had his father's consent to make his 
pilgrimage to Rome before returning to Savoy, Francis' purpose 
is clear. Before facing what seemed certain to be a crisis 
1. Robert Ornesby, The Life of §!• Francis de Sales (Montreal, 
Canada: D. & J. Sadlrer-&-co., 1859), p.~. 
2. Am~dee de Margerie, Saint Francis of Sales, tr. by Margaret 
Maitland (London: DuckWorth & Company;~o), pp. 9-10. 
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with his father over his future vocation, Francis wanted to 
visit the Holy House in Loreto to renew his vow. There he 
felt inflamed with love for God, and appeared to have a degree 
of reverence which approached veneration. 1 He received the 
sacraments of Penance and Holy Eucharist, and consecrated 
himself afresh to God and to the Blessed Virgin. At peace 
in his soul, Francis was ready to return home. 
At this time the family was living in the Chateau de 
Thuilles on the Lake of Annecy. News of Francis• successes 
had preceded him. Monsieur de Boisy was proud of his son--
proud of his learning, his bearing, and his many other 
accomplishments. 
• • • M. de Boisy saw the realization of his fondest 
dreams; a son who would perpetuate his race and cover 
his family with fresh honours, and that he should 
settle down at once and marry became now his father's 
most pressing anxiety.2 
Monsieur de Boisy began insisting that Francis go to Chambery 
to be called to the Bar. The time had come, he felt, for his 
accomplished son to embark upon the career for which he had 
been so painstakingly prepared. And Francis, not able to 
speak to his father of his own plans, hedged as best he could 
on every proposal his father made. He did accept the title 
of the Seigneurie of Villaroget. He accepted the library 
his father had arranged for him at Thuilles. And he con-
1. Robert Ornesby, The Life of §!• Francis de Sales (Montreal, 
Canada: D. & J. Sadlrer-&~o., 1859), p.-ra. 
A 1 I i 2. Amedee de Margerie, Sa nt Francis of Sales, tr. by Margaret 
Maitland (London: Duckwort~& Company, 1900), pp. 10-11. 
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sented to be declared Advocate by the Senate of Savoy. But 
finally his father's continued demands lead to distressing 
conflict. 
Monsieur de Boisy arranged for the marriage of his 
favorite son to the rich and charming Mlle. Suchet, daughter 
of the Seigneur of Viegy. This he considered a brilliant 
match for a future Senator. He was, therefore, very much 
upset when Francis treated her with courteous but distant 
attention. When open conflict resulted, Francis was forced 
to tell his father of his unalterable resolution not to 
marry. 1 
At this same time the Baron d'Hermance appeared at 
Thuilles with the news that the Duke of savoy intended to 
confer on Francis the dignity of Senator in the Senate of 
Savoy. This unsolicited favor was the certain forerunner 
of a very brilliant career; it promised all that the world 
and the court of Savoy could bestow, and all that Monsieur de 
Boisy had ever dreamed of for his son. Francis flatly 
refused. All the pleadings of his distraught father went 
for naught. Even the suggestion that he might be both a 
priest and a Senator, since the Senate already had several 
excellent ecclesiastics among its membership--even this could 
not persuade Francis to change his mind. "I do not wish to 
divide myself between God and the world--I desire to be a 
1. , ~ ' Amedee de Margerie, Saint Francis of Sales, tr. by Margaret 
Maitland (London: Duckworth & Company, 1900), p •. ll. 
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priest and nothing else."1 was his answer to every argument. 
These incidents brought into the open Francis' long-
held secret determination to be a servant of God in the 
Church. Monsieur de Boisy was stunned. All his fondest 
hopes, his great dreams, were crushed--and just at the moment 
when his well-laid plans were ready to come to fruition. For 
twenty-five years he had thought of nothing else for Francis. 
And now this unexpected turn. He was obdurate. Canon Louis 
de Sales, and Francis himself, pleaded vainly. They tried 
to make him realize that his was no new idea, but that since 
childhood there had been this resolution to become a 
priest. 2 Madame de Boisy added her entreaties, but even her 
influence failed to induce the old noble to give his consent. 
Then suddenly the way opened. The Provost of the 
Chapter of Geneva died. Canon Louis de Sales, thinking that 
such an appointment for Francis might console Monsieur de 
Boisy, applied to Rome and the appointment was quickly made. 
Francis himself was surprised and humbled, but saw in it the 
hand of Providence. Thus, he went immediately to his father 
and laid the matter before him, begging permission to follow 
his chosen vocation. He added: 
Here are the Pope's Bulls naming me Provost of the 
Chapter of Geneva. It is, as you know, the highest 
1. M. M. Maxwell scott, st. Francis de Sales and His Friends 
(London: Sands & Company, 1913), P: 56. ------
2. Henrietta Lear, §!. Francis~ Sales (London: Rivingtons, 
1871), p. 33. 
dignity in the diocese after that of bishop. 
Providence has arranged it without my knowledge.1 
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But Monsieur de Boisy had been so deeply hurt, he 
was unable to see through his own emotions. He complained 
bitterly of his disappointment, rehearsing his hopes and all 
that he had done to give Francis a proper education. He 
felt all this was unappreciated. He complained that Francis 
had no consideration for him in his old age, that he was 
being treated most unjustly. He was adamant. 
Francis, in his turn, for the first time laid bare 
his heart. He shared the deep meaning for him of the exper-
iences he had had from earliest childhood until the present. 
He pleaded for permission to enter the career to which God 
Himself had called him. It was not easy, but finally 
Monsieur de Boisy gave Francis his blessing, though not a 
wholehearted one. It was sheer resignation, expressed in the 
words: "Do what the Lord asks of you. What am I that I 
should resist Him."2 He agreed, but he was not happy about it. 
~uite the opposite was Francis' reaction. Overjoyed, 
he went immediately to Annecy to accept the appointment. The 
next day he put on the cassock and began reverently his 
preparation for ordination and the work of the church. On the 
Feast of the Ascension {May 26, 1593) he was installed by the 
chapter at Annecy. In the midst of the joy of that occasion 
1. M. M. Maxwell Scott, St. Francis de Sales ~ ~ Friends 
{London: Sands & Company, 1913), P: 58. 
2. Ibid., p. 59. 
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he was again invited to accept the office of Senator. Again 
he refused. 
"I feel," he said, "that God has inspired me to 
devote myself entirely to His service. He is my one 
and only Master, and he will brook no rival." ~ell, 
then, "cried his poor father, decidedly annoyed, "I 
see I only lose time by arguing with you. Go, then, 
and serve God only.nl 
He immediately resigned all the lands and the title of de 
Villaroget, and from that day gave himself up entirely to 
his new life.2 
Monsieur de Boisy was obviously deeply grieved by 
it all. His disappointment was so keen it was impossible for 
him to find anything in Francis' work he could approve. He 
often criticized Francis• preaching, and especially the 
frequency with which Francis preached, and the style. Francis 
said once: 
1. 
2. 
3. 
I had the best of fathers, but he had spent a great 
deal of his life in courts and on battle-fields and 
he knew more about their maxims than those of theology 
••• so one day he took me apart and he said to me, 
"Provost, you preach too much • • • Now in my time 
there was nothing of this kind, sermons were not so 
common, and when there was one, it~ a sermon •• •"3 
••• you make yourself too cheap. And then your 
sermonst--grand Dieut no Latin, no Greek, no learned 
quotations. Your language is so simple and unstudied, 
a child could understand it. Voyez-~, that is not 
Louise M. Kenny, Francis de Sales, A ~§u~t of the Gentle 
Saint (New York: Benzlger:-l~T; p7 - .-- ---
Henrietta Lear, St. Francis ~ Sales (London: Rivingtons, 
1871), P• 35. --
Amedee de Margerie, Saint Francis of Sales, tr. by Margaret 
Maitland (London: DuCkWorth & Company, 1900), p. 15. 
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the way the great men of my day used to discourse ••• 1 
But such complaint was mild compared to the strenuous 
objection Monsieur de Boisy raised against Francis' proposed 
mission to the Chablais to convert the Calvinists. It was a 
terrible blow to come so soon (only a few months) after he 
had agreed to allow his son to enter the priesthood. In his 
grief the old father, now near seventy years of age, went to 
the Bishop: 
"Monseigneurt" he exclaimed, "I give up this my first-
born, the pride and hope of my life, the stay of my 
old age, to the church: I consent to his being a2 Confessor, but I cannot give him to be a martyr." 
"I will not consent," he said, using rather mixed 
metaphors, "to his being sent like a victim to the 
slaughter, to be torn to pieces by wolves."3 
And to his son he lamented: 
You are mad to go among those savages; they will cut 
you to pieces and when you are dead you will be of no 
use to the Church. Much better to stay quietly at 
Annecy, preach, celebrate the Holy Sacrifice, hear 
confessions4 take care of your flock and of your poor old father. 
But all his pleading was useless. Francis was unmoved. In 
the end, however, Monsieur de Boisy "· • • yielded to the 
entreaties of his wife, who warned him that, should he oppose 
1. 
2. 
3. 
4. 
Louise Kenny, Francis de Sales, A ~gudy of the Gentle Saint 
(New York: Benziger, 1909), p. 2'- • -----
Henrietta Lear, St. Francis de Sales (London: Rivingtons, 
1871), p. 58. -- - --
Amedee de Margerie, Saint Francis of Sales, tr. by Margaret 
Maitland (London: DuCiWorth & Company~~O), p. 20. 
Kenny, op. cit., p. 30. 
40 
so decided a vocation, it would be refusing him permission to 
follow the voice of God • 
Monsieur de Boisy gave his consent, but he refused to 
help Francis in any way. He would provide neither money, 
raiment or provisions, thinking in this way to force Francis 
to give up his seemingly-foolhardy adventure. Since the Prince 
of Savoy offered them no aid, Monsieur de Boisy might well 
have had his own way but for the fact that Francis' mother 
secretly supplied all the necessities.2 
This mission was inaugurated in September of 1954 and 
the experience of the first year fully justified all of the 
father's fears. As reports of attempts by the Calvinists to 
assassinate the young priest3 reached the father's ears, he 
was more terrified than ever. And when he could stand it no 
longer, Monsieur de Boisy ordered his son to return at once 
to Annecy. But Francis refused, aaying in a letter to his 
father: 
1. 
2. 
3. 
••• No one can doubt the hostility of our adversaries; 
but would you wish them to doubt our courage? By the 
grace of God, we know that he who perseveres to the 
end will be saved; and that he only will win the crown 
who shall have fought for it in the legitimate way. We 
also know that the sufferings and tribulations of this 
present time will work for us an exceeding and kind 
weight of glory. I beseech you, then, my Father, not 
Mary Herbert, The Mission of St. Francis of Sales in the 
~blais {LondonT R. Bentley,-rs68), p. 10: -----
Robert Ornesby, The Life of St. Francis de Sales {Montreal, 
Canada: D. & J. Sadlrer-&-co7; 1859), p.~2. 
Louise M. Kenny, Francis de Sales, A S~udt of the Gentle 
Saint {New York: Benzlger;-1909), pp. 9- o:----
to attribute my perseverance in this work to 
disobedience or obstinacy, but to believe me ever 
Your most devoted son, 
Francis. 1 
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In the end the manly courage of Francis in the face of enemy 
attacks prevailed, Francis' valiant spirit seemed somehow to 
appeal to the old soldier, And Monsieur de Boisy not only 
gave his consent for Francis to continue the mission, but 
aided and encouraged him in every way until the day of his 
death seven years later. 
It has been obvious throughout our consideration of 
Francis' relationship with his father that it was one of 
great tension from Francis' point of view. The expectations 
which were imposed upon him, coupled with the need to main-
tain his father's admiring infatuation in order to feel 
accepted, created anxiety in Francia which seems to have had 
a two-fold effect upon his life. (1) The first effect of this 
anxiety in Francis was the development of a neurotic need to 
excel in everything he did. Fortunately Francis' acumen was 
such that he was able to excel in everything he did. Yet in 
all his achievements, Francis was quite aware of his short-
comings; there was always that inner anxiety over whether he 
had done all that his father was expecting of him. Later, 
having interiorized his perception of his father's expecta-
tions, there was in Francis anxiety over whether he was doing 
1. Mary Herbert, The Mission of St. Francis of Sales in the 
Chablais (London7 R. Bentley,-ra68), p. 5~ ------
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all that he expected of himself, which anxiety Francis pro-
jected into all his relationships with others, and into his 
relationship with God. This is a factor to be considered in 
any attempt to understand Francis' devotional life, and his 
relationships with those whom he felt called to serve as a 
priest and a bishop. Francis was driven by an inner need to 
satisfy the expectations of God as he perceived them, what-
ever the sacrifices or dangers involved. Because of the 
theology of love which Francis embraced, this meant striving 
to be perfect in love as he understood it. The development 
of Francis' theology, and of his understanding of the applica-
tion of it to daily living will be discussed later. 
(2) The second effect of this anxiety in Francis, 
resulting from his strained relationship with his father, was 
to interfere with the freedom of his relationships with men 
in general. Though his associations with men were many and 
varied, the bulk of his correspondence in spiritual direction 
is with women, and there is a noticeable reserve in his 
writings to men which is completely lacking in his letters to 
women. This is largely a reflection of Francis' perceptions 
of his own father and mother projected into his wider experi-
ence. 
His mother.--Madame de Boisy•s relationship with 
Francis is a sharp contrast to that of her husband. Fran9oise 
de Siennaz was given in marriage when she was only seven 
years old, and when she was old enough was very anxious to 
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have a child. Being a very devout Christian, on the occasion 
of the exposition of the Holy Winding Sheet of our Lord in 
Annecy, when she was thirteen, she prayed for a son; "• •• 
on her part she pledged herself solemnly to look upon her 
child as lent to her by the Lord, to whom he should wholly 
belong."1 It is understandable, then, that the son born to 
her within the year she considered a child of prayer. Her 
deep piety prompted her to renew her vow to God, and from her 
purpose to fulfill it she never wavered. 
She was only fourteen when she became the mother of 
Francis. He was born two months prematurely, and was very 
delicate. The first year was one of great anxiety; only 
very gradually did he gain in strength. The subject of con-
stant attention and special care, Francis was nursed until he 
was almost two. When he was weaned, according to the pious 
custom of that time, Madame de Boisy had prayers recited over 
her son, begging that his health might not suffer. Several 
masses were said, also, and large alms were distributed at 
the gate of the castle for the same purpose. 
It is said that Madame de Boisy was so utterly 
devoted to her son that she kept him constantly with her so 
she could keep careful watch over him in every possible way. 
Because she was in rather poor health herself at the time of 
Francis' birth, Amedee de Margerie says: 
1. Henrietta Lear, St. ~£!! ~ Sales (London: Rivingtons, 
1871), p. 5. 
Mme. de Boisy was unable to nurse him herself, but 
comprehending that a mother's mission is to form her 
children's souls and train them up to serve God, she 
left to no one the task of givinf the little Francis 
his first religious instruction • 
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She 
" • • 
• anxiously sought that of all names, the Holy Name 
of Jesus should first be familiar to his lips • • n2 • As 
soon as he was able to master other words, he was saying the 
Our Father, the Hail Mary, and the Creed. In this his mother 
took great delight, and Francis responded to the warmth of 
her affection to a rare degree. 
Having found the way to his mother's heart, Francis 
unconsciously organized his attitudes and behavior so as to 
gain her approval. His childish faults he quickly corrected, 
even repressing quite successfully his tendency to anger. 
Goodness alone, he discovered, brought her favor; it became 
the symbol of the way to inner peace. He adopted this mode 
of response to experience because he found it satisfying. So 
intimate was Francis' relationship with his mother that her 
influence is evident in the whole course of his life. Francis' 
personality is deeply marked by the greatness of her love for 
him, and the richness of her devotion to God, 
Madame de Boisy was pained deeply by the prospect of 
separation when Francis was to be sent away to school for the 
first time at the age of seven. She was greatly concerned for 
1. Amedee de Margerie, Saint Francis of Sales, tr. by Margaret 
Maitland (London: DuckWorth & company, !900), p. 3. 
2. Henrietta Lear, ~· Francis ~ Sales (London: Rivingtons, 
1871), p. 6. 
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his health, but especially for his spiritual life. Thus, 
, 
she persuaded her husband to allow M. Deage to accompany 
Francis to La Roche. M. Deage was a faithful priest whose 
piety had led Madame de Boisy to choose him as her child's 
tutor when Francis was only three years old to assist in his 
instruction in Catholic doctrine. ' With M. Deage to watch 
over her son Madame de Boisy was satisfied to have him go off 
to start his schooling. 
As far as Madame de Boisy was concerned, Francis had 
one destiny--the priesthood. She had promised him to God, 
and her one concern was to keep her promise. With this Francis 
was in complete harmony; from a very early age mother and son 
shared this secret in close confidence. And so it was Madame 
de Boisy who sought to persuade her husband to allow Francis 
to receive the tonsure when he was eleven. Though for 
Monsieur de Boisy this ceremony meant nothing, to the mother 
and son it was the first step toward the fulfillment of their 
hopes, and the seal to Francis' future vocation. 
And it was Madame de Boisy who interceded for Francis 
when his father proposed sending him to the College of Navarre 
in Paris. 1 As a result he was permitted to attend a Jesuit 
school where he could study theology and develop his piety. 
This was a great satisfaction to the mother as well as the 
son. And, of course, again at her insistence, M. D~age was 
1. Henrietta Lear, ~· Francis de Sales (London, Rivingtons, 
1871), p. 12. 
sent along to supervise Francis' activities and keep the 
parents informed of his progress. 
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Finally, it was to his mother that Francis went for 
help after his return from Padua, knowing that he could count 
upon her sympathy and influence with his father. Immediately 
Madame de Boisy gave him her unqualified backing, promising 
to do everything in her power to help persuade her husband to 
consent to Francis• entering the priesthood.l She added her 
entreaties to those or Francis, Cousin Louis de Sales, and 
the Bishop of Geneva, Claude de Granier. And she shared in 
her sons's thankfulness when at last the father gave Francis 
his blessing. Her whole life had been dedicated to that 
solemn moment. She had even gone so far as to prepare secret-
ly a cassock for that day when Francis would be allowed to 
wear it. 2 The promise made before the Holy Winding Sheet 
Madame de Boisy did all in her power to fulfill, and so she 
rejoiced in the realization or all her hopes. 
Their deep attachment for each other is further 
revealed in Madame de Boisy•s heroic support of Francis• 
mission to the Chablais.3 She encouraged him in spite of 
her fears, and secretly supplied all the linen, clothes, 
1. 
2. 
3. 
Louise Kenny, Francis de Sales, A Stu§! of the Gentle 
Saint (New Yor~BenZiger, 1909): p. .-- ---
E. K. Sanders, s. Francois de Sales (London: Society for 
Promoting Christian Knowledge, 1928), p. 21. 
Mary Herbert, The Mission or St. Francis of Sales in the 
Chablais (LondonT R. Bentley,-rs6BT:-p:-lO: -----
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money, etc. necessary to their welfare.l She privately 
assured her son that she was glad and proud he should devote 
himself so nobly to the service of God. Later on she per-
suaded Monsieur de Boisy to send a faithful servant and 
friend, George Rolland, to be with Francis, to help in any 
way he could with his labors.2 For this reason no one re-
joiced more when Monsieur de Boisy finally gave his whole-
hearted approval to Francis' work. Openly, then, they united 
in giving every assistance to their son. Francis, too, was 
overjoyed, as he writes: 
I write you these few lines, dearest and best of 
mothers, just before mounting my horse to ride to 
chambery. You need not hide this note. I do not 
mind in the least if my father sees it. Thank God 
the time is gone by, when he would not allow you 
to correspond with me, and we had to conceal the 
fact we wrote each other letters of consolation 
and encouragement. Vive Dieut my good mother, 
yet do I always remember that time with pleasure 
and gratitude, for you then showed me how dearly 
you loved me • • .3 
The notable thing in this survey of Francis' relation 
with his mother is the great intimacy which they shared, never 
broken from childhood. In this intimacy Francis found 
emotional security; his gentle spirit was a tribute to the 
security he felt. Two factors contributing to this quality 
of relationship are worthy of mention: (1) Madame de Boisy 
1. 
2. 
3. 
Henrietta Lear, St. Francis de Sales (London: Rivingtons, 
1871), p. 68. -- --
Mary Herbert, The Mission of St. Francis of Sales in the 
Chablais (LondOrl: R. Bentley,"""T868), p. 30. -- -
Louise Kenny, Francis de Sales, A ~ of ~ Gentle 
Saint (New York: Benziger, l909); ~. 
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was only in her middle teens when Francis was a little boy 
at home, and the only child she had at that time; and (2) be-
longing to the nobility, Madame de Boisy was free to devote 
most of her time to the nurture of her son; for Francis this 
meant almost undivided attention. 
Madame de Boisy was young and active, with a great 
deal of time on her hands. Her husband, thirty years older 
than she and of a much sterner nature, was busy with the 
affairs of the estates. Thus, Francis filled a great need 
in his mother's life for companionship, someone to cherish; 
and he became the recipient of her bursting affections. 
Francis felt secure with her, while with his older, sterner 
father he was somewhat uneasy. Madame de Boisy was therefore 
a kind of buffer between Francis and his father; always 
Francis was sure of his mother's complete backing and loving 
devotion. 
It was natural then that Francis should project this 
perception of his relationship with his mother into many of 
his relationships with pious women, Because of this he 
became spiritual director for many more women than men. 1 
But Francis also idealized this relationship with his mother 
and projected it into his perception of relationship with 
the Virgin Mary, of whom he spoke as the Holy Mother, and his 
constant intercessor with the Father of God. Indeed Francis 
1. Jean Pierre Camus, The Skirit of St. Francois de Sales, tr. 
by c. F. Kelley (New-lor : Harper~ Brothers, I95~~. 185, 
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had such special devotion tor the Blessed Virgin that it was 
necessary to explain that to love and venerate her means 
"to honor her in God and God in her, so that He is the end 
and object of all such love and veneration. Otherwise we 
would be conveying to the Blessed Virgin that worship which 
is due to God only."l Likewise, the predominant emphasis 
upon the concept of love in all of Francis• thinking can be 
attributed to the influence of the love relationship which 
was Francis' experience with his own mother. However, his 
task was to insist upon its general application in all human 
relations, and in relationship with God. 
, M• Deage.--Although Francis of Sales spent almost the 
entire time between ages seven and twenty-five away from home, 
he was, during that period, under the constant supervision of 
M. Deage. In fact, M. Deage became Francis' tutor when 
Francis was only three. From the beginning his task was to 
guide Francis' instruction in Catholic doctrine and piety. 
He was a very devout priest, dedicated to such a vocation, 
and in the care of Francis he felt keenly his sense of res-
ponsibility. He was like a second father. And yet, because 
he was not father, but responsible to Monsieur and Madame de 
Boisy tor the well-being of their favorite son, he was over-
cautious and very strict. Speaking ot the time when they 
were in Paris together, Robert Ornesby says: 
1. Jean Pierre Camus, ~ Skirit £f ~· Francois de Sales, tr. 
by C. F. Kelley (New Yor :Harper & Brothers, !952), p. 228. 
••• Abbe Deage, a good man, but addicted to hold 
the reins of discipline rather tightly; ••• his 
ill temper; and yet affectionate love • • • contrasts 
with the heroic humility of the young noble.l 
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There is no question but that M. Deage had a genuine 
admiration for his pupil. He was well aware of Francis• 
sterling qualities. Because Francis was a brilliant student, 
~ M. Deage readily gave his consent to all the extra-curricular 
studies Francis pursued, some of which they shared together. 
After becoming established in his other studies at Paris, it 
is said: 
••• Francis was now allowed to devote three hours 
daily to theology, entering with great interest into 
a course at the Sorbonne which the Abbe was attending 
himself, and which he regularly transmitted to his 
pupil.2 
But M. Deage was most impressed by Francis' virtue, and con-
stantly encouraged the development of piety. It is quite 
possible that his enthusiasm regarding Francis' devotional 
practices, conflicting with his sense of responsibility to 
Monsieur de Boisy, caused M. Deage to be anxious and irritable. 
In truth, the good Abbe saw his pupil's constantly 
growing religious tendencies, his rapidly developing 
attraction for prayer and asceticism, with some alarm, 
fearing lest, if Francis should embrace the monastic 
life, overthrowing all his father's dreams for a 
brilliant future, the tutor in whose charge he had 
been so absolutely trusted would meet with no small 
share of blame.3 
1. Robert Ornesby, The Life of St. Francis de Sales (Montreal, 
Canada: D. & J. Sadlrer-&-co:; 1859), p.-o. 
2. Henrietta Lear, St. Francis ~ Sales (London: Rivingtons, 
1871), p. 16 
3. Ibid., pp. 21-22. 
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It is quite possible that something ot this anxiety, evident 
~ in M. Deage•s letters to the family in Savoy, prompted 
Monsieur de Boisy to end the Paris interlude and send Francis 
to Padua. Many times M. Deage was impressed with the devotion 
ot his pupil, but even his deep appreciation tor the saint-
liness ot Francis' spirit could not overcome the anxiety he 
felt in the care ot him, and was expressed in what seemed a 
captious nature. 
This duality continued to the end of his lite. Over-
joyed and greatly impressed by the honors accorded to Francis 
as Bishop ot Geneva, nevertheless, until he died eight years 
' after Francis was consecrated to that high office M. Deage 
continued to treat the august Bishop as though he were still 
his pupil, scolding him and finding fault. He really worshiped 
the ground his beloved Francis walked on, but he was never 
able to throw ott the weight of responsibility he had felt as 
tutor. This made him appear to be very ill-tempered and hard 
to get along with. Yet Francis loved him dearly, and when he 
died, burst into tears because, he said: 
••• this good, holy man first taught me to say the 
Our Father, and ••• my heart grieves tor him, who 
was my lifelong friend and counselor.l 
~ From a psychological standpoint M. Deage appears as 
a strange interfusion of both paternal and maternal influences 
in the lite ot Francis ot Sales. He symbolizes tor Francis 
1. Louise Kenny, Francis de Sales, A stu1~ ot the Gentle 
Saint (New York: Benziger, l909): p. e:----
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the loving concern of devoted parents. In a way it was almost 
as if mother and father had gone along with Francis to Paris 
and Padua. Like the mother, M. Deage was a watchful guardian 
and protector, always on hand to care for Francis' physical 
and spiritual needs, and encouraging his dedication to voca-
' tion in the church. But M. Deage also represented the father, 
since Monsieur de Boisy had put him in charge of Francis' 
education, sending him along to see that Francis was groomed 
in every detail for the noble career of a Senator. Actually, 
' in M. Deage Francis found a security that was satisfying, but 
he also found a sternness which required his meeting all the 
demands of his father. To all outward appearances Francis 
put up with the irritating aspect of his relationship with 
M. Deage rather meekly, for his real conflict was with his 
father, not with M. Deage. , But M. Deage was a constant re-
minder of the conflict--a kind of "conscience," making Francis 
feel guilty as he secretly prepared to fulfill his own 
ambition to be a priest. Inevitably these perceptions of 
the father figure and the mother figure, as they came to focus 
I in his associations with M. Deage, were projected into his 
perceptions of others, and of God. 
b. ~ impress £! ~ wider community.--Francis of 
Sales lived in a turbulent period of history. The Protestant 
Reformation had split all Europe into two camps. In all the 
countries there was open conflict between those who sided with 
the Reformers and those who maintained the defense of Catholi-
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cism. Generally the French kings followed the policy of 
giving military support to those Protestant forces in other 
countries who opposed the overwhelming power of the Hapsburg 
house which surrounded France on every side--in Spain, on the 
Rhine, and in the Low Countries. Their purpose was political. 
They sought only to maintain the independence and increase 
the greatness of France as a political power in Europe, for 
all the while they continued to repress the Protestant move-
ment at home. 
In this way in 1536 the Protestants of the Canton of 
Berne, aided by Francis I of France, gained victory over 
Charles III of Savoy and took possession of the countries of 
Vaud, Gex, and Ternier, soon becoming masters of the Chablais 
as far as Thonon. They divided the conquered country into 
four districts, those of Gex, Gailliard, Thonon and Ternier, 
establishing their own religion and suppressing the Catholic 
faith.l 
The aim of France was to break the predominant power 
of Spain whose military forces occupied all the leading states 
o~ Southern Europe. Naples had become a vice-royalty of 
Spain; Lombardy, Rome, Florence, Venice and Savoy were all 
subject states under the Spanish rule of Charles v. The rest 
of the dukedomes were too weak to venture on any independent 
policy. The popes were on friendly terms with Spain because 
1. Louise Kenny, Francis de Sales, A Stud~ of the Gentle 
Sa!a! (New York: Benziger, 1909)~ pp. 8-29---.---
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Charles V had supported their ecclesiastical policy, and this 
friendship was soon changed to servility. Almost all of 
Southern Europe was under Spanish control. France made sev-
eral attempts to change this situation, but was always defeat-
ed. When Emanuele Filiberto, Duke of Savoy, in the service 
of Spain, gained the victory of Saint ~uentin in Flanders in 
1557, this rivalry was settled definitely in favor of Spain.l 
As a result of his victory at Saint Q,uentin Emanuele 
Filiberto returned to Savoy in 1559 to devote himself to its 
restoration as an important and influential state. At that 
time, however, the Swiss usurpations were not returned to 
Savoy. These the new king resolved to win back, if possible, 
by negotiation. On the 30th of October, 1564, a treaty of 
peace was concluded by which the Chablais was given back to 
the kingdom of Savoy, but on the condition that Protestantism 
should remain the religion of the state.2 For this reason the 
Chablais, while under the rule of the King of Savoy, continued 
as a stronghold of Calvinism, with more loyalty to the Canton 
of Berne than to Savoy. Nevertheless, while elsewhere in 
Italy Spanish rule corrupted the customs and ideals, and ener-
vated the minds of the people, Savoy became a vigorous and 
prosperous state, representing the best in Italian life dur-
int that period. 
1. "Italy," Encyclopedia Americana {1945), Vol. XV, p. 449. 
2. Mary E. Herbert, The Mission of st. Francis of Sales in 
~ Chablais {London: R. Bentiey--, 1868), p. 9: 
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On the death of Emanuele Filiberto, in 1580, his son, 
Charles Emanuele I, became Duke of Savoy. He immediately en-
gaged in a series of wars in an effort to aggrandize his state. 
Several times the SWiss took advantage of the reckless Charles 
Emanuele's involvements elsewhere to seize the Chablais. 
Thirteen years of disastrous anarchy ••• (nearly 
ruined) this beautiful province, which was conquered 
and reconquered by one party after the other, and 
subjected to the greatest atrocities on the part of 
the Protestants ••• 1 
Finally in 1593, when Henry IV, King of France, abjured the 
Protestant faith, "· •• the Genevan and Bernese heretics, 
finding themselves thus deprived of French support, petitioned 
for a truce, by which the disputed towns were once more given 
up to the Duke of Savoy ••• "2 Charles Emanuele resolved 
then to undertake the conversion of the people in the Chablais 
to the Catholic faith. His motive was purely political. He 
was convinced that as long as his subjects were ot the same 
religion as the Swiss they would naturally lean toward their 
co-religionists, and snatch at every opportunity to free them-
selves from his authority. Consequently, he requested the 
Bishop of Geneva to send missionaries into the Chablais.3 
Meanwhile Charles Emanuele occupied himself with the task of 
1. Mary E. Herbert, The Mission of St. Francis of Sales in 
the Cha bla is ( London: -,r.' Ben tie y-, 1868 ) , p • ~. -
2. ~-. p. 11. 
3. Louise Kenny, Francis de Sales, A Stu~ of the Gentle 
Saint (New York: Benziger, 1909)~ p. .-
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withstanding the repeated assaults of Spain against his terri-
tory. This he had to do alone because France, his most 
logical ally, was herself in the midst of a turbulent religi-
ous struggle between Huguenots and Catholics. 
Feeling was especially acute in Paris where there was 
great concern over the fact that Henry of Navarre, the only 
heir to King Henry III, was closely associated with the Hugue-
nots. Paris, under the leadership of the family of Guise, 
challenged his claim to the throne. Henry III was so dis-
tressed by the pressures put upon him by the Catholics that he 
arranged the assassination of Cardinal Guise, and as a result 
was forced to flee Paris to seek refuge with Henry of Navarre. 
The next year he was himself assassinated. 
From 1589 to 1593 Henry of Navarre (as Henry IV) fought 
and won kingship everywhere but in Paris. Finally, in a move 
that was entirely political Henry IV abjured heresy, was 
accepted into the Catholic faith by the Pope, and received by 
the leaders in Paris as king. This by no means completely 
solved his religious dilemna, for the unrest between Huguenots 
and Catholics continued, resulting in the signing of the Edict 
of Nantes in 1598.1 
Such was the milieu in which Francis of Sales grew up. 
He was born and received his early education in Savoy, attend-
1. Francis J. Teehan, Harold J. Grimm and J. Duane Squires, 
Western Civilization Since 1500, ed. by Walter c. Langsam 
(New York: J. B. Lippincott Company, 1947), pp. 709-712. 
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ing schools in La Roche and in Annecy until he was thirteen 
years old. After that he was in Paris at the College of 
Clermont until the political situation became so tense that 
Henry III was forced to flee Paris, and Monsieur de Boisy 
felt it was best for Francis to leave as well. Francis con-
tinued his education in Padua, Italy, until 1592 when he 
returned to Savoy to become Provost of the Chapter of Geneva 
and a priest of his church. Shortly afterward Francis agreed 
to become a missionary to the Chablais in an effort to win 
the Calvinists back to the Catholic faith. 
But the point to be noted here is the fact that during 
these years Francis developed a strong aversion to the politi-
cal turmoil of life around him. In deference to his father's 
wishes Francis did participate in some of the functions spon-
sored by the royalty of Paris while he was attending school 
there. 
" • • • 
he went into society at houses of friends and 
relations, and even assisted at levees at Court and at dinners 
given by the ~ueen."1 He was quite well aware of the civil 
strife that characterized his day, but it only served to in-
crease his zeal for holiness and his desire to become a priest. 
In psychological terms this represents the rejection of his 
father and identification with his mother projected into the 
wider field of human affairs. 
This aversion is best expressed in a comment he once 
1. Mary M. scott, St. Francis de Sales and His Friends 
(London: Sands ~Company, 19I3T;-p7 ~ 
made to his close friend, Jean Pierre Camus: 
••• the very words business, human £rudence, potf-
tics, and the like terri,Yime. And this is not a • 
Frankly, I know nothing of the art of lying or pre-
tense, which are the chief instruments of political 
diplomacy. Not for the provinces of Savoy, nor even 
of the entire empire, would I be able to take part 
in deceit • • • I am not suited for a business in 
which one must speak peace to one's neighbor while at 
the same time plot against him. Furthermore, I have 
always followed that heavenly maxim of the Apostle: 
"No man being a soldier to God entangleth himself 
with secular business that he may please Him to Whom 
he hath engaged himself."! 
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In his work in the Chablais Francis had to tolerate his involve-
ment in civil affairs, but he deplored their double dealings. 
He advocated a straightforward policy in dealing with the Cal-
vinists, believing that if the Duke of Savoy wanted the Chab-
lais to be Catholic as he said, he should come out forth-
rightly and support the efforts of his emmissaries to effect 
that change. Francis reasoned thus: 
••• two years had lapsed, since he first entered 
Chablais by the express orders of the prince, that no 
gentle means of promoting conciliation had been left 
unattempted, and that every plan of this nature had 
been rejected with invincible obstinacy; that he 
should never be the adviser of violent measures; but 
that it would be a singular mistake to imagine that 
the Catholic religion could be established in the 
Chablais, without resorting to other means, than 
those, which had been adopted ••• 2 
Therefore, Francis felt that the Duke ought to assert himself 
1. Jean Pierre Camus, The £Eirit of st. Francis of Sales, tr. 
by C. F. Kelley (New-York: Harper~ Bros.,-r952), p. 231. 
2. M. de Marsollier, The Life of St. Francis of Sales, Vol. I, 
tr. by William Coombesl'Slieptoil-Mallet, Engiallif:W. J. 
Quartly, 1812), p. 278. 
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if he wanted his plan to succeed, and not pretend indifference 
to it. Particularly Francis suggested that it would be neces-
sary for the Duke: 
1. 
2. 
3. 
4. 
5. 
6. 
(1) to expel the ministers of the Calvinists from the 
Dominions of the Savoy, and particularly from 
Thonon, since their menacing tactics were sufficient 
to destroy the whole effect of the mission.l 
(2) to search for heretical books and make the reading 
of them absolutely forbidden, as they produced nearly 
the same effect as the seditious harangues of the 
ministers; and that other books be substituted to 
instruct the people in the truth of the Catholic 
religion (with this in mind the Duke was to establish 
a Catholic printer at Annecy.2 
(3) to deprive the Calvinists of all places of trust, 
emolument and honor, and give them to the Catholics; 
that the Calvinists rendered such advantages sub-
servient to the advancement of error.3 
(4) to reestablish support for a Catholic ministry, and 
make accurate search for revenues of the benefices 
usurped by the Calvinists, or unjustly held by per-
sons without title or clerical character, so that 
demolished churches could be rebuilt and missionaries 
and pastors be given financial aid.4 
(5) to restore to the Catholics in Thonon the Church of 
St. Hippolytus, and introduce the practice of cele-
brating mass, and the other parts of the divine 
service.5 
(6) to found a college at Thonon, to be placed under 
the direction of the Jesuits.6 
M. de Marsollier, The Life of St. Francis of Sales, 
tr. by William Coombes-rsfiepton-Mallet, England: w. 
':).uartly, 1812) , pp. 269-270. Not a quotation. 
Ibid., p. 271. Not a quotation. 
~·· p. 271. Not a quotation. Ibid., p. 272. Not a quotation. 
Ibid., p. 273. Not a quotation. 
Ibid., P• 273. Not a quotation. 
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The Duke, who believed that Francis was persuading him to 
employ force in order to oblige his subjects to return to the 
Catholic Church, interrupted to say that such a policy was not 
to be used, that military interference would be attended with 
danger. But Francis, "who had not entertained a thought of 
making such a proposition ••• (said that) • • • he was far 
from giving him such counsel ••• "1 Francis did contend 
that the new converts were so much exposed to the persecution 
of the Calvinists, as to stand in need of the protection and 
beneficence of their sovereign ruler. Of the Calvinists• 
reaction Francis said: 
••• they might complain, remonstrate, negotiate and 
even proceed to menaces, but that it was not probable, 
that they would go to greater lengths; that possibly 
the most obstinate and factious among the Calvinists 
might leave the country, but that by such an eventA 
the state would gain more than it would lose ••• G 
As a consequence of such reasoning the Duke immediately 
complied with Francis' request with two exceptions: he would 
not countenance the expulsion of the Protestant ministers, nor 
the complete transference of state patronage from the Protes-
tants to the Catholics. Letters were sent to the governor of 
the Chablais to execute these orders of the Duke. Likewise, 
the Regiment of the Count of Martinenque, Lieutenant General 
of the Armies of the Duke, were quartered in Thonon with orders 
l. M. de Marsollier, The Life of st. Francis of Sales, Vol. I, 
tr. by William Coombesl'Siieptoil-MaiT~t, Eng!and: w. J. 
~uartly, 1812) , pp. 263-265. 
2. Ibid., p. 2?9. 
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on all occasions to act agreeably with Francis' suggestions. 
But Francis, who in the functions of his ministry, never 
availed himself of temporal support, but under the 
pressure of extreme necessity, made no other use of 
their obsequious attention, than to engage them to lead 
orderly lives, and to become as little burdensome as 
possible to the inhabitants of Thonon.l 
Thus, though Francis persistently refused any pro-
tection for his own person, he was nevertheless willing to 
resort to forceful measures to secure the salvation of the 
souls of others, obviating the threats of the Calvinists 
which prevented his being given a reasonable hearing by the 
people. But the point is, the conversion of the Chablais was 
the Duke's plan motivated by political interests, and Francis' 
concern was to have the Duke openly committed to the project. 
Francis had a strong aversion to the intrigue and double-
dealing of the Court which began early, and continued to the 
end of his life. 
Upon his last trip to Paris, in 1619, they wanted to 
make him coadjutor to the Archbishop, but his one wish 
was to escape from the Court--"a nest of wasps," he 
wrote (of it), "hovering desperately about a dead body.n2 
Because of this, when he could Francis turned his 
attention away from secular activity to give himself as com-
pletely as possible to spiritual interests. In this, his 
1. M. de Marsollier, The Life of St. Francis of Sales, Vol. I, 
tr. by William Coombes-rsfiepton=Mallet, England: w. J. 
Quartly, 1812), p. 296. 
2. Henry Bordeaux, St. Francis of Sales, Theologian of Love, 
tr. by Sister Benita (London:-Longman•s, Green ana-co:;-
1929), p. 154. 
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thinking was greatly molded by the books he read, and on occa-
sion he remarked that the most reliable advisers are the dead.l 
While at Padua a Theatine priest introduced Francis to The 
Spiritu~ Combat2 which he carried with him the rest of his 
life, and which served as his spiritual director, Equally im-
portant advisers of this sort were the Summa centro gentiles3 
and the Summa theologica4 of Thomas Aquinas, and Roberti Bell-
armini Disputationes ~ Controversiis Chris~~ Fidei adver-
~ huius temporis haereticos.5 These were his intimate com-
panions, and the persons who left their indelible mark upon 
his mind and heart. 
2. ~ theological atmosphere 1£ which Francis ££ Sales 
lived.--Francis was strongly influenced by the theological 
views of Thomas Aquinas who upheld the belief that salvation 
is the product of both divine grace and human effort. Aquinas 
did not minimize divine grace. On the contrary, he laid great 
-----------------
1. 
2. 
3. 
4. 
5. 
Jean Pierre Camus, The S~irit of St. Francois de Sales, tr. 
by c. F. Kelley (New Yor : Harper~ Bros., 1952T, pp. 194-95. 
Lawrence Scupoli, The Sptritual Combat, tr. by William 
Lester and Robert Mohan Westminster, Maryland: The Newman 
Press, 1953), 
Thomas Aquinas, Summa contra ~ntiles, literally translated 
by the English Dominican fathers from the latest Leonine 
edition (New York: Benziger, 1924-1929). 
Thomas Aquinas, Summa theologies, lst complete American ed., 
literally translated by fathers of the English Dominican 
province (New York: Benziger Bros., 1947), 
Roberti Bellarmini, Disputationes de Controversiis Chris-
tianae Fidei adversus huius temporiS hBereticos, tomus-I-4 
(Lutetiae Parisiorum, sumptibus Petri Billaine~ 1620). 
Available in the Boston Public Library. 
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stress upon it, but was not willing to reject free will en-
tirely. 
Aquinas contended that the relation between God and 
man was to be thought of in ethical terms. Grace leads to 
justification, but justification is not, according to Aquinas, 
identical with salvation. Justification, which Aquinas identi-
fied with forgiveness of sins, is just the first step in the 
salvation of the sinner. Salvation is granted only to those 
who, having been freely forgiven, go on to do good works, not 
in their own strength, but with the help of divine grace. 
Forgiveness (justification) is the response of God to faith in 
His willingness to forgive, inspired by the grace of God. But 
charity (good works) is the response of man to the loving-
kindness of God. Both are necessary to salvation. Without 
charity no true virtue is possible.l 
Charity Aquinas thought of as primarily friendship 
with God and love for Him. Secondarily, charity involved love 
for one's neighbor, not for his own sake, but for the sake of 
God. The command to love God includes love for neighbor. By 
this was meant to count all men members of the same body, to 
rejoice over a brother's good fortune as over one's own, to 
correct the erring with gentleness, to instruct the ignorant, 
to lift up the fallen, to console the dejected, to aid the 
1. Arthur c. McGiffert, A History of Christian Thought, Vol. II 
(New York: Charles Scribner's Sons, 1933), pp. 282-286. 
For a detailed discussion of the thought of Thomas Aquinas 
see all of Chapter XII, pp. 257-294. 
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toiling, to help the needy; in short, to employ all one's 
wealth, all one's effort, all one's care for this one purpose 
that in Christ one may be as useful as possible. 
This meant love for sinners and enemies as well. Even 
heretics, though they merit only death for their sin, must be 
treated with mercy for the sake of securing their conversion 
from error to truth. This thought was given principle consid-
eration by the Jesuits, organized in 1534 by St. Ignatius of 
Loyola and six others and given the blessing of Pope Paul III 
in 1540. As a result the Jesuits were missionary-minded. They 
accepted Jesus• assertion that the meek will inherit the earth, 
and approached their task of converting both heretics and 
heathen with gentle, though zealous, spirit. Love was the 
dominant note. 
To counteract heresy, the Jesuit fathers preached simple 
popular sermons in which they avoided polemics and dog-
mas and stressed morality and practical Christianity. 
Such popular instruction was supplemented by catechetical 
instruction, in which the people were grounded in the 
fundamentals of Catholicism, and by the confessional. 
Everywhere they revived inner spirituality, confidence 
and certainty, thereby providing a welcome relief from 
the storm and stress of the religious disturbances which 
had threatened the stability of the old order.l 
This was the other great influence molding the theology of 
Francis of Sales. It was to the Jesuits in the College of 
Clermont in Paris that Francis went to be educated in 1580 
when he was only thirteen years old. He remained under their 
influence for eight years before being sent by his father to 
1. Harold J. Grimm, The Reformation~ (New York: The Mac-
millan Company, 1954):-P. 382. 
65 
Padua. \ But in Padua it was a Jesuit, Pere Possevin, who per-
sonally undertook to instruct Francis in theology, and became 
his spiritual director. 
The emphasis of the Jesuits was placed upon (a) the 
purification of the soul from worldly affections and standards, 
(b) the discovery of the Divine Will in the matter of state of 
life, and (c) the consecration of both mind and will to the 
service of God under the leadership of Jesus.l However, Igna-
tius• humanism led him to prescribe a way of life free from 
excessive austerities and flexible enough to enable one to be 
all things to all men. Jesuits were not obliged to do extreme 
penances, to recite the liturgical office, or even to wear a 
habit. 
By strengthening the will, the Jesuit would proceed 
from meditation to action; by completely mastering 
himself, he would steer a middle course, avoiding all 
extremes; by always having in view his ultimate reli-
gious purpose of serving God and saving souls, he would 
adapt himself to circumstances, thereby subordinating 
the means to the end. Thus, excessive self-mortification 
was avoided and religious exercises were adapted to the 
needs and physical capacities of the individual as well 
as to that which was feasible and practical.2 
Chastity was safeguarded by intensive cultivation of the inner 
life. Obedience was always filial, never servile, and limited 
by teachings of the church and the requirements of conscience 
1. "Society of Jesus," Encyclopedia Britannica (1942), Vol. 
XIII, p. 10. 
2. Harold J. Grimm, The Reformation Era (New York: The Mac-
millan Company, 1954), p. 379. 
and moral law.l 
On the other hand, the discipline of the will in the 
Stoic sense, which is not harmful, must be practiced 
constantly to the end that the person could renounce 
his own will in complete humility and merge it with 
the will of God, Thus Loyola ••• (created) a new 
conception of holiness which found its fullest ex-
pression in a practical activity on behalf of God.2 
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A sanctity that was genuine without extreme austerity, 
a theology which included the obligation to love men as evi-
dence of love for God formed the basis of the Jesuit approach 
to life. And this became Francis of Sales• basis of approach 
to life. Knowing what it meant to be loved by his mother, 
Francis built his faith upon the conviction that God also is 
infinitely and tenderly loving toward His children, and that 
the best way to honor God is to love all men the way God loves 
them. 'Nith this as a background, it is purposed now to ex-
amine Francis' own theology in more detail. 
~ theology 2f Francis £! Sales.--In his theology 
Francis took the optimistic point of view of the humanists; 
he believed in and trusted human goodness. A basic tenet in 
all his thinking was.Francis' conviction that "natural reason 
is a good tree which God has planted in us; the fruits which 
1. "Society of Jesus," Encyclopedia Britannica (1942), Vol. 
XIII, p. 10. 
2. Harold J. Grimm, The Reformation Era (New York: The Mac-
millan Company, 1954), p. 379. 
spring from it cannot but be good."l 
By the spirit of love itself, and all the gifts and 
virtues which accompany it, God's thought gives us 
an ineffably exalted shape, a shape rooted in a 
divine life.2 
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In this Francis opposed the radical pessimism of the Reforma-
tion, and affirmed with all his strength that man has the 
innate capacity to love God and his neighbors since God 
"formed him in His own image, and consequently has made him 
capable of participating in His own goodness."3 For this 
reason Francis felt that the beautiful love of God could be 
perfectly reflected in each individual. 
However, the love of God will not always be expressed 
in the same way, for each person is unique. Within the limits 
of his own personality each person is intended to express only 
the image that God thought, willed and loved when He created 
each person. 
As in the creation, God commanded the plants to bring 
forth their fruits, each one according to its kind, 
so he commends ell Christians, who ere the living 
plants of his Church, to bring forth the fruits of 
devotion, each according to his quality and vocation. 
Devotion ought, then, to be not only differently 
exercised by the gentleman, the tradesman, the servant, 
the prince, the widow, the maid and the married 
woman, but its practice should be also adapted to the 
strength, the employments, and obligations of each one 
1. C. F. Kelley, The Spiritual Maxims of St. Francis de Sales, 
(New York: Harper & Brothers, 1953):-p:-32. --
2. C. F. Kelley, The Spirit of Love (New York: Harper & Bros., 
1951), p. 59 --- ------
3. Am6dee de Margerie, Saint Francis of Sales, tr. by Margaret 
Maitland (London: DuckWorth & Company, 1960), p. 74. 
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in particular • • • By devotion, the care of the family 
is rendered more peaceable, the love of the husband 
and wife more sincere; the service of the prince more 
faithful; ind every employment more pleasant and 
agreeable. 
It should be said in this connection that "the virtue of 
devotion is nothing else than a general inclination and 
promptitude of spirit in doing that which one knows is agree-
able to God. 11 2 But what is agreeable to God, according to 
Francis, is the realization in each person of the ideal of 
perfection which accords with his particular nature. Thus 
Francis wrote to Mme. Brulart on one occasion: 
Our business is to love what God would have done. He 
wills our vocation as it is; let us love that, and not 
trifle away our time hankering after other people's 
vocation • •• be diligent in your active calling, and 
often retire within yourself, placing your soul at the 
Savior's feet, saying, "Lord, whether I move onwards 
or stand still, I am Thine and Thou art mine; all I 
do shall be done for love of Thee."3 
In his theology Francis assumed a Creator who is 
perfect love. Because of his very nature God must share 
Himself. Speaking of God's attitude toward the persons He 
created, Francis said: 
His is a heart so gentle, so sweet, so condescending, 
so amorous of poor creatures •• • so gracious toward 
the miserable, so good to penitents. And who would 
1. Francis de Sales, Introduction to a Devout Life, ed. by 
Thomas s. Kepler (New York: The """'V7orld PUbliihrng Company, 
1952), pp. 32-33. 
2. St. Francis de Sales, Practical Piety (New York: John 
Murphy & Company, 1869), p. 216. 
St. Francis of Sales, Spiritual Letters, tr. by Henrietta 
Lear (London: Rivingtons, 1871), p. 56. 
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not love this royal heart, paternally maternal towards 
us?l 
••• turn to God with a courageous humility, to speak 
to Him of His ineffable goodness, which enables Him to 
love our weak, poor and abject human nature, in spite 
of our infirmities.2 
God loves man in this way, according to Francis, because He 
seeks companionship. God created man for His own sake, and 
the rest of the world for the sake of man. Ancients looked 
upon God and the world as irreconcilable contradictions, but 
for Francis this dualism was non-existant; he felt that God, 
"willing to provide men with the natural means necessary for 
them to render glory to the divine goodness, produced in their 
behalf all the other animals and the plants • • • n3 The earth 
was created solely for man's enjoyment. Love for God and joy 
in God's creation go hand in hand. But while man joyfully 
embraces the earth with all its beauty, he discovers the 
meaning of his existence only in companionship with God. For 
such a noble end man was created; in the experience of loving 
God, and being loved in return, man finds true happiness. 
The very nature of love is to seek companionship. In 
the thought of Francis of Sales this yearning for companion-
ship is based upon the awareness of mutually complementary 
1. 
2. 
3. 
Joseph Tissot, The Art of Profiting ~ Our Faults Accord-
ing to St. FranCIS ~Siles (New YorK: ~zlger Bros., 1889), 
P• l!iJ5'.- -
Ibid., P• J.41. 
Francis of Sales( Treatise on the Love of God, tr. by 
Henry B. Mackey Westminster"; Mary'lailc!:""l'FhEi"'"Newman Book 
Shop, 1942), P• 71. 
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qualities which enable lovers to achieve genuine happiness. 
Giving and receiving are the supplemental characteristics of 
the relationship between God and man. 
The affinity then which causes love does not always 
consist in resemblance, ••• (but) in this that by 
the union of one thing to another they mutually 
receive one another's perfection, and so become better.l 
But besides this affinity of likeness, there is an 
incomparable correspondence between God and man for 
their reciprocal perfection ••• the one has great 
want and capacity to receive good, the other great 
abundance and inclination to bestow it,2 
God's glory lies in giving gifts; man's fulfillment in 
receiving them. Thus, God lovingly planned for companionship 
with humans. According to Francis, "It was human nature of 
which he had determined to take a blessed portion to uhite it 
to his divinity."3 By creating man in His own likeness God 
laid the psychological bases for companionship in human nature. 
Because full satisfaction is possible only in companionship 
with God, man has a natural longing to unite himself with God. 
Though it may be unperceived because of the din of life, this 
tendency toward God is in every person. 
As soon as man thinks with even a little attention of 
the divinity, he feels a certain delightful emotion 
of the heart, which testifies that God is God of the 
human heart • • • • 
This pleasure, this confidence which man's heart has 
naturally in God, can spring from no other root than 
1. Francis of Sales, Treatise on the Love of God, tr. by 
Henry B. Mackey (Westminster; Miryrand:~he Newman Book 
Shop, 1942), p. 36, 
2. ~·· p. 55, 
3, Ibid., p. 75, 
the affinity there is between the divine goodness and 
man's soul •••• 
We are created in the image and likeness of God: -
what does this mean but that we have an extreme 
affinity with his divine majesty?l 
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••• at the first look it (our heart) throws on God, 
at its first knowledge of him, the natural inclination 
to love God, which was dull and imperceptible, 
awakes in an instant • • • 
So our souls, animated with a holy natural inclination 
towards the divinity, have far more light in the 
understanding to see how lovable it is than force in 
the will to love it.2 
In this companionship with God man not only fulfills God's 
will, but reaches his own highest development. For God 
cherishes each person and treats him with the tenderness of 
a father. Because he is love, God hastens to help each child 
in distress (sin) and restore him to perfect wholeness • 
• • • his eternal charity ••• provokes him to 
reclaim us from our misery, which he does by sending 
us ••• his most holy inspirations, ••• raising our 
thoughts, and moving our affections into the air of 
divine love.3 
••• when by penance he (the just man) returns into 
the grace of heavenly charity, his former good works 
are drawn out of the well of oblivion, and touched 
with the rays of heavenly mercy they return to life 
••• to have their original dignity, their first 
price, and their first value.4 
God has endowed each person with many natural assets 
which Francis believed should be treasured and held in high 
1. Francis of Sales, Treatise on the Love of God, tr. by 
Henry B. Mackey (Westminster; MaryranQ:~he-Newman Book 
Shop, 1942), p. 54. 
2. Ibid., p. 58. 
3. ~·· p. 87. 
4. ~ •• p. 503. 
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esteem, for they are unmerited. These assets constitute man's 
innate goodness: 
When God said: "Let us make man in our image," He gave 
him at the same time the use of reason, to discuss, 
consider, and discern good from evil, and the things 
which deserve to be chosen or rejected.l 
Our soul is spiritual, indivisible, immortal: under-
stands and wills freely, is capable of judging, reason-
ing, knowing, and of having virtues, in which it 
resembles God. It resides in the whole body, and whole 
in every part thereof, as the divinity is all in all 
the world, and all in every part thereof.2 
Not only has God blessed man with all the natural assets which 
characterize him as inherently good, but the loving God who 
created all this goodness in man, Francis believed, would 
support every effort of man to express it fully. Thus, he 
said to a religious of the visitation: 
" • • 
• the spirit of 
faith takes fresh courage amid difficulties, from the certainty 
that God loves, bears with, and succours the weakest, pro-
vided they trust Him."3 To a lady Francis wrote: 
••• strive to amend and advance in the occurances of 
daily life, leaving the fulfillment of your aspirations 
to God, and trusting absolutely to Him, as a little 
child who takes the food his father gives him day by 
day, trusting to him to ~o on supplying all that he may 
require as time goes on. 
1. Francis of Sales, Spiritual Conferences of Francis of Sales, 
tr. by Cardinal Wiseman (New-york: KenedY: I895), p:-3~--
2. Francis of Sales, Treatise on the Love of God, tr. by 
Henry B. Mackey (Westminster; MaryiinQ:~he-Newman Book 
Shop, 1942), p. 54. 
3. Francis of Sales, Spiritual Letters of St. Francis de Sales, 
tr. by Henrietta Lear (London! Rivingtons, 1871), p:-246. 
4. Ibid., p. 281. 
This conviction was summed up in the maxim: "When God calls 
anyone to Christianity, He obliges Himself to furnish him 
with all that is required for being a good Christian."l Thus, 
confidence in the grace of God was considered by Francis to 
be the outstanding characteristic of the Christian life. 
However, Francis was not without a vivid awareness of 
human weakness and the curse of evil. To Philothea Francis 
says, "Consider your evil inclinations, and ••• you shall 
discover that your sins are more numerous than the hairs of 
your head, yea, than the sands of the sea."2 And Francis 
believed in original sin, but held that none of human nature's 
predispositions toward goodness (given by God) had been 
annihilated by original sin • 
• • • although now our human nature be not endowed with 
that original soundness and righteousness which the 
first man had in his creation, but on the contrary be 
greatly depraved by sin, yet still the holy inclination 
to love God above all things stays with us ••• 3 
In explaining holy inclinations and evil desires Francis drew 
a distinction between a lower and higher part of the soul 
very similar to the distinction in present-day psychology 
between the repressed unconscious and the conscious mind. 
1. C. F. Kelley, The Spiritual Maxims of St. Francis de 
Sales (New Yor~Harper & Brotliers,-r9~), p. 46.--
2. Francis of Sales, Introduction to a Devout Life, ed. by 
Thomas s. Kepler (New York: The'Norld Publishlng Company, 
1952) • p. 57. 
3. Francis of Sales, Treatise on the Love of God, tr. by 
Henry B. Mackey (Westminster; Maryrand:-rhe-Newman Book 
Shop, 1942), p. 57. 
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He thought of natural reason as being wounded by evil emo-
tions so that these emotions (the lower part of the soul) 
have more strength to draw one to evil than the reason (the 
higher part of the soul) has to strive Godwards • 
• • • man is an abridgment of the world, or rather a 
little world • • • The passions represent the beast 
and animals, which have no reason.l 
But in man also is "• • • the spiritual portion ot our soul, 
which we call reason, and by which we are distinguished from 
beasts • n2 • • "Our reason, or, to speak better, our soul 
in so tar as it is reasonable, is the true temple ot the great 
God, who there takes up his chief residence."3 
We must always make a distinction between the effects 
ot the superior part of our soul and those of the 
interior part. It is true that we sometimes feel great 
emotions in our interior on meeting with a reproof or 
some other contradiction; but this emotion does not 
proceed from our will; all this resistance takes place 
in the interior part; the superior part does not 
consent at all; it agrees to, accepts and approves of 
this circumstance.4 
• • • this disturbance is only in the interior part of 
the soul, and therefore we must not be at all dismayed 
by it, when it is not followed up; I mean when we do 
not consent to what it suggests •••• 5 
1. Francis of Sales, Spiritual Conferences ot Francis of 
Sales, tr. by Cardinal wiseman (New York:-Kenedy, 1~5) 
p. 42. 
2. Francis of Sales, Treatise on the Love ot God, tr. by 
Henry B. Mackey (Westminster; Maryiana:~he-Newman Book 
Shop, 1942), p. 38. 
3. Ibid., p. 48. 
4. Francis of Sales, Spiritual Conferences ot Francis £! 
Sales, tr. by Cardinal Wiseman (New York: Kenedy, 1895)p. 185. 
5. Ibid., p. 186. 
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But sometimes reason is overcome by these evil emotions which 
Francis considered alien forces entrenched in the lower part 
of the soul; this only happens, however, 
••• from want of simplicity, because we often amuse 
ourselves with thinking about what will be said, or 
what will be thought, instead of thinking of God and 
of what may render us more pleasing to His Goodness.l 
But hope and trust in God, Francis taught, brings aid from 
God which is more than adequate to cope with these evil dis-
turbances. 
• • • if the soul thus excited by the desire to love 
God add her consent to the solicitation of grace ••• 
accepting the required helps provided her by God, he 
will fortify her, and conduct her through various 
movements of faith, hope and penitence, even till he 
restore her to her true spiritual health, which is no 
other thing than charity.2 
••• with a firm heart we must have firm confidence in 
God, and his assistance, for if we fail not to second 
his grace, he will accomplish in us the good work of 
our salvation ••• 3 
The awareness of God's loving assistance it is that 
inflames a person with a great love for God. Thus, Francis 
said: 
Man's heart tends to God by its natural inclination, 
without knowing fully what he is; but when it finds 
him at the fountain of faith, and sees him so good, so 
lovely, so sweet and so gracious to all, and so ready 
to give himself, as the sovereign good, to all who 
desire him,-- 0 Godt what delightt4 
1. Francis of Sales, Spiritual Conferences of Francis of 
Sales, tr. by Cardinal Wiseman (New YorkT"Kene<ly, 1~5) p:-rne. 
2. Francis of Sales, Treatise on the Love of God, tr. by 
Henry B. Mackey (Westminste~ Maryran!:~he Newman Book 
Shop, 1942), p. 134. 
3. Ibid., p. 138. 
4. ~ •• pp. 104-105. 
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But in the shining light of Divine Love man's own love looks 
shamefully mean. The effect is to deepen a person's humility, 
Certainly nothing can so effectually humble us before 
the mercy of God as the multitude of his benefits; 
nor so much humble us before his justice as the 
enormity of our innumerable offences. Let us, then, 
consider what he has done for us, and what we have 
done against him ••• But if, in considering the 
favors that God has conferred on us, any thoughts of 
vanity should attack us, it will be an infallible remedy 
to recur to the consideration of our ingratitudes, 
imperfections and miseries,l 
Only the assurance of being loved by God gives the person an 
increasing sense of his own worthfulness. One develops an 
attitude of grateful and joyful self-affirmation because, 
filled with the strength of God, victory over every fault is 
a certainty. 
Mistrust in ourselves arises from the knowledge of our 
imperfections. It is good to mistrust ourselves; but 
how would it advantage us to do that, were it not to 
throw all our confidence in God, and to wait on his 
mercy?2 
Keep then your eyes lifted up unto God • • • You have 
ere now got over many a difficulty, and that was by the 
grace of God: the same grace will be present to you on 
all succeeding occasions, and will deliver you from 
obstacles and bad roads one after the other • • ,3 
Thus Francis said to Madame de Chantal: 
Do not be disheartened: God will never lose sight of 
you • • • so long as you trust in Him • • • Believe 
l, Francis of Sales, Introduction to a Devout Life, ed. by 
Thomas s. Kepler (New York: The-worla-FUO!iSETng Company, 
1952), pp. 143-144. 
2, Francis of Sales, Practical Piety (New York: John Murphy 
& Company, 1869), p. 21. 
3, Ibid,, p. 40. 
me, we must sow in labor, in perplexity, in anguish 
if we would reap in joy, in consolation, in happiness. 
Holy Confidence in God softens everything, penetrates 
everything, establishes everything.! 
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It is for this reason that Francis thought of the knowledge 
of being loved by God as cause for rejoicing, and joy as the 
true spirit of devotion. As he said on one occasion, "That 
child will never perish who remains in the arms of a Father 
who is almighty.n2 
As one examines Francis' theology he is aware of the 
influence of Francis' relationships with both father and 
mother upon it. In the first place, there is Francis' in-
sistence that a person's awareness of the perfection of God's 
love for him is humbling. This was true, Francis felt, 
because it made one conscious of his own failures. This 
reflects Francis• own experience with his father.3 When, 
during his schooldays, he was not working toward the fulfill-
ment of his father's expectations for him, Francis• own love-
response seemed shamefully mean. The admiring, expectant 
love of his father was demanding; failure to meet those demands 
produced guilt, and guilt is destructive. Only compassionate 
understanding that leads to reconciliation can resolve the 
conflict. But understanding and compassionate love was the 
1. Francis of Sales, Spiritual Letters of St. Francis de 
Sales, tr. by Henrietta Lear (London:-RIVingtons, 1~1) 
p. 153-5. 
2. Francis of Sales, Practical Piety (New York: John Murphy 
Company, 1869), p. 23. 
3. See above pp. 27-42. 
quality of love Francis felt in his relationship with his 
mother, and in Francis' theology God's love had the 
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quality of mother-love, too. Thus, while the father-quality 
of God's love was humbling in Francis' experience, the 
mother-quality of God's love was reconciling, making Francis 
feel as secure and self-confident in his relationship with 
God as he did with his mother. When the father-quality in 
God's love was too predominant, however, Francis turned to 
the Blessed Virgin to intercede with God on his behalf, the 
Holy Mother bringing the mother-quality in God's love to the 
forefront of Francis' thought. 
Not only his concept of God, but Francis' view of 
human nature reflects his perception of his parent's love 
for him. From his perception of their admiring love for him 
came Francis' perception of himself, and an optimistic view 
of human nature. He concluded that all of human nature's 
natural predispositions are towards goodness. Francis' innate 
yearning to be loved, when satisfied, inspired in him a 
natural response of love (or goodness). Evil emotions arose 
in Francis only when his natural yearning to be understood 
was perceived as unfulfilled, but even then reason told him 
that these were inappropriate responses. The failure of his 
father to understand his inner dedication to a vocation in 
the church stirred up guilt and anger in Francis. These 
Francis recognized as alien emotions, intruding themselves 
into his personality against his better judgment (reason). 
In this respect Francis was presenting his perception of his 
?9 
own experience in his view of human nature. 
B. The Fundamentals of his Spiritual Direction 
Spiritual direction as Francis of Sales practiced it 
had one aim: to assist another person to love God perfectly. 
But love may express itself in many ways, and so Francis 
insisted that the practice of devotion to God must be differ-
ent for the nobleman than for the widow; and that considera-
tion must be given to the strength, occupation and duties of 
each individual.l There were many who felt that holiness 
could only be achieved by those in religious orders, but 
Francis maintained that love is an ideal of perfection which 
can sanctify every condition of life. 
We must accustom ourselves to seek the realization of 
our perfection, by ordinary ways, in tranquility of 
heart, doing all that we can to acquire virtues, by 
faithfully practicing each one according to our 
condition and vocation ••• 2 
In this vein Francis had occasion to encourage many persons 
to be satisfied with the opportunities which their own unique 
circumstances afforded to express their love for God. Thus 
he advised Madame Brulart that "· •• God would have you 
serve Him as you are, in actions suitable to the position to 
which He has called you ••• "3 And to a lady he wrote: 
1. Francis of Sales, Introduction to a Devout Life, ed. by 
Thomas s. Kepler (New York: The1Horld PubliShing Company, 
1952), pp. 32-34. 
2. Francis of Sales, Spiritual Conferences of Francis of Sales, 
tr. by Cardinal Wiseman (New York: Kened1; 1895), p:-151:--
3. Francis of Sales, Spiritual Letters of st. Francis de Sales, 
tr. by Henrietta Lear (Lonaon: Rivingtons, 1871), p:-111. 
Indeed I do strongly approve of your teaching school, 
God will be pleased with you for it; for he loves 
the little ones ••• the guardian angels of little 
children love with a particular affection those who 
bring them up in the fear of God, and who insinuate 
holy devotion into their tender souls •• ,1 
To Madame de Chantal Francis suggested the following: 
(The desire for sanctity) is one of the pillars of 
your tabernacle; the other is love of your widowhood, 
a holy love, desirable for as many reasons as there 
are stars in heaven, and without which widowhood is 
contemptible and false. St. Paul commands us to 
honour the widows who are widows indeed; but those 
who love-not their-widowhood are not widows, save in 
appearance. Their heart is married •••• Blessed 
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by God who has given you this dear, holy love. Increase 
it every day more and more •• ,2 
Francis' aim in his spiritual direction was to point out to 
those who lived in towns, in families and at court that the 
holiness or love could be practiced in the midst or every 
hardship in the world, and in the race of every temptation. 
When forsaken by her father, Francis wrote to a young lady: 
You must be very brave in the strength of this blessed 
Love of God, and trust wholly in the assurance we 
have that our Heavenly Bridegroom never fails those 
whose hope is in Him,3 
And to a lady expecting her confinement: 
My dearest daughter, we must not be unjust, or exact 
more than is possible of ourselves. When we are 
weighed down, , •• we must do the best we can, and 
be satisfied often to perform such things ~ contra 
1. Francis of Sales, Practical Piety (New York: ~ohn Murphy 
Company, 1869), p. 312. 
2, Francis or Sales, Library of st. Francis of Sales, Vol. I, 
tr. by Henry B. Mackey (New-York:~ziger: I9!ITT, p. 135, 
3. Francis of Sales, Spiritual Letters of St. Francis de 
Sales, tr, by Henrietta Lear (London:-R!Vingtons, 1~1), 
p. 92. 
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coeur, languidly and wearily. But in order to turn 
all this weariness and languor to good account, so 
that it may advance the Love of God in our heart, it 
is needful to face it honestly, and to accept, and 
even love, the humiliation it brings • • • • So be 
patient with yourself. Let your superior being bear 
calmly with the infirmity of your inferior nature ••• 1 
# When a cure under Francis' jurisdiction felt that the cir-
cumstances in his parish militated against a spiritual 
ministry, Francis said, "I persist in telling you that you 
ought to serve God where you are • • • n2 The ideal of the 
perfect Christian, then, is to fulfill God's will in that 
condition of life in which he finds himself, whatever it is. 
This was a first principle in Francis' practice of spiritual 
direction. 
Another cardinal principle is in his conviction as to 
the means by which this ideal of love in each person is to be 
achieved. Francis would say that the only way to achieve the 
perfection of love is to love • 
1. 
2. 
3. 
• • • if you ask me, '~/hat should I do to acquire the 
love of God?" I answer you, by wishing to love Him, 
and that instead of applying yourselves to thinking 
and asking how you can unite your mind to God, you 
should put yourselves in the practice of it by a con-
tinual application of your mind to God; and I assure 
you that you will arrive much sooner at your end by 
that means than by any other way.3 
••• there is no greater secret than to do and labor 
Francis of Sales, Spiritual Letters of St. Francis de 
Sales, tr. by Henrietta Lear (London:-RIVingtons, 1~1), 
pp. 212-13. 
~·• p. 98. 
Francis of Sales, ~!ritual Conferences of Francis of 
Sales, tr. by Cardinal Wiseman (New York:-Keneay:-1~5) 
p. 140. 
faithfully in the practice of divine love, if we 
aspire to uniting ourselves with our Beloved.l 
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Just as one becomes a good painter by painting, so only by 
loving does one become perfect in love. And what does it 
mean to love God? For Francis, to love God meant to obey 
God, Love for God seeks to conform with the will of God; 
it seeks to comply with the demands of God, Because every 
detail of living is either willed or permitted by God, in 
Francis' thought love for God really amounted to responding 
creatively to all that happens. This is the meaning of 
surrender, 
There are many people who say to our Lord: I give 
myself entirely to Thee, without any reserve; but there 
are very few who embrace the practice of this abandon-
ment, which is nothing else than a perfect indifference 
in receiving all sorts of events, as they happen in the 
order of the Providence of God, affliction as well as 
consolation, illness as well as health, poverty as well 
as riches1 contempt as well as honor, disgrace as well 
as glory.~ 
It makes no difference to the person who surrenders himself 
to God in this fashion what happens: he is indifferent to 
all earthly desire and all personal wishes are silent; he 
desires ohly to respond with perfect love to the will of God • 
• • • with all their heart they say: I commend my spirit, 
my soul, my body, and all that I have, into Thy blessed 
hands, to do with them as it may please Thee.3 
This is Francis' concept of the summit of perfection. 
1, 
2. 
3. 
Francis of Sales, §Qiritual Conferences of Francis of 
Sales, tr. by Cardinal Wiseman (New York:-Kenedy, 1~5), 
p. 141. 
Ibid., pp. 24-25. 
Ibid., p. 28. 
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In his spiritual direction, therefore, Francis 
emphasized two aspects of learning to love God perfectly. 
These grew out of his thought of man as a "middle being" by 
nature. Through his mind man shares the nature of God; 
through his physical senses he shares the nature of animals. 
Thus, a person can become like either. He is free to choose, 
and, by the power of his own will, to determine the direction 
he will take. The two aspects of learning to love God per-
fectly are (1) concentrations of all the forces of personality 
on that one objective, and (2) indifference to all other 
things. 
The more a person tries to do, the less perfectly is 
he able to do any one thing, for human energies are limited. 
Hence the necessity to focus all available resources on one 
goal, and the necessity carelessly to abandon every other 
interest of the natural life, such as health, honor, wealth 
or even spiritual ecstacy. "Indifference goes beyond resig-
nation: for it loves nothing except for the love of God's 
will •• nl • Holy indifference must penetrate all behavior 
and all suffering, and every event that may happen, "The 
indifferent heart is as a ball of wax in the hands of its 
God, receiving with equal readiness all the impressions of 
the Divine pleasure n2 • • • Thus Francis wrote to the 
1. Francis of Sales, Treatise on the Love of God, tr. by 
Henry B. Mackey (Westminster, Maryliiilci: Th'Ei""Newman Book 
Shop, 1942), p. 373, 
2, Ibid., p. 374. 
Abbesse du Puits D'Orbe: 
Be careful to preserve your heart in peace 
tranquility; let the waves and storms beat 
your bark, without feari for God is there, 
consequently salvation. 
And to a lady Francis counseled: 
and 
about 
and 
Do not heed what the world thinks, do not trouble 
about it; be indifferent alike to its praise and its 
blame, and let it say what it will ••• fix your 
eyes on our Dear Lord, and go on your way regardless 
of what the world says or thinks.2 
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All the attention and all the energy of personality must be 
free to be devoted to loving God. Francis' spiritual direc-
tion was based on the conviction that a heart that wants to 
love God must be intent only on loving God. Singleness of 
purpose is essential. To Jeanne Frangoise de Chantal Francis 
once said: 
We belong entirely to God, without reserve, without 
division, without any exception, without any other 
striving • • • If we had only the minutest fibre of 
love in our hearts which was not for Him and from 
Him, we would, 0 God, tear it out straight away.3 
However, when Francis spoke of straightway tearing out 
even the minutest fibre of love which was not for God, he was 
not implying any policy of violent negativism. He condemned 
the Stoical teaching which denied all passions.4 Francis• 
1. Francis of Sales, Spiritual Letters of St. Francis de Sales, 
tr. by Henrietta Lear (London: RIV!ngtons, 1871), p:-s3. 
2. Ibid., p. 299. 
3. Michael Muller, St. Francis de Sales (New York: Sheed & 
Ward, 1937), p. !61. -------
4. Francis of Sales, Treatise on the Love of God, tr. by 
Henry B. Mackey (Westminster; Maryrand:~he Newman Book 
Shop, 1942), pp. 27-28. 
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point of view was quite the opposite from repression. The 
whole tenor of his thought and teaching was one of gentle 
positiveness. He employed and advocated the art of saying, 
"no," in gentle fashion, and turning away calmly from any-
thing that would distract attention from love for God. 
Self-love may be mortified in us, but it, notwith-
standing, never dies. These sallies of self-love 
ought to be neglected. By disavowing them two or 
three times a day, one gets rid of them. There is no 
occasion to reject them by force of arms; one need 
only say the little word, "no."l 
As Francis used the terms, indifference is identical with 
concentration. To concentrate on one interest necessarily 
involves indifference to all other interests. Actually, 
both are expressed in the same motion, and the motion em-
phasized by Francis was a positive one--toward God. 
Thus, in the development of personality, indifference 
and concentration free emotions from their attachment to 
other love-objects so that that energy may be used to mani-
fest love for God. It was God who gave man this energy in 
the first place, and it is therefore good. It has only to 
be freely channeled into the service of love for God to 
assume the character of virtue. Francis stressed this posi-
tive development of virtues. As regards a person's zeal for 
the Divine Goodness, Francis followed the maxim: "Love 
virtue rather than fear sin."2 He said: 
1. Francis of Sales, Practical Pietl (New York: John Murphy 
Company, 1869), p. 123. 
2. C. F. Kelley, ~ Spiritual Maxims of St. Francis de Sales (New York: Harper & Brothers, 1953):-p-.-82. 
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Zeal may be practiced in three ways: (1) in performing 
great actions of justice to repel evil, (2) in doing 
actions of great virtue in order to give a good example 
opposite to the evil we desire to banish, (3) in 
suffering or enduring much to hinder or divert evil.l 
• • • one must do for the love of God all the good 
that we do; and the evil that we avoid, we must avoid 
for the love of God.2 
It was Francis' opinion that the illumination of the whole 
personality with love for God would cause all faults to melt 
away like the last flecks of snow in the spring sunshine. 
This spirit pervaded all his spiritual direction: always he 
gave untiring attention to inner spiritual discipline, and 
opposed austere external disciplines. 
Francis objected to exaggerated limitations of food 
and drink, going without sleep, the use of the hair shirt and 
other means of chastising the body because he felt it left a 
persoh "more weak than holy, more ill than mortified."3 His 
great concern was to have every bit of energy concentrated 
upon the development of virtue. From his own experience 
Francis knew that prayer from the depth of the soul used a 
great deal of energy, and the body was exhausted by it. So 
he urged those whom he directed to be very careful to keep 
the body strong and fresh. , To the Abbesse Angelique Arnaud 
1. Francis of Sales, Treatise on the Love of God, tr. by 
Henry B. Mackey (Westminster7 Maryrand:-rhe-Newman Book 
Shop, 1942), p. 458. 
2. 
3. 
Francis of Sales, rpilitual Conferences of Francis of 
Sales, tr. by Card na Wiseman (New York:-Kenedy;-1~5) 
p. 153. 
Michael Muller, St. Francis de Sales (New York: Sheed & 
Ward, 1937), p. I9o. -----
he said: 
Sleep well ••• to eat little, to work a great deal 
amid considerable mental anxiety, and then to refuse 
sufficient sleep to the poor body, is neither more 
nor less than to expect a worn-out horse to work 
without his food.l 
And on another occasion he said: 
••• one more important word of advice. Do not lay 
any further austerity than that which your Rule 
imposes upon your weak body; preserve your bodily 
strength the better to serve God in those spiritual 
exercises which we are sometimes forced to give up 
when we have been indiscreet in taxing the outward 
frame, because it must cooperate with the soul in 
their performance.2 
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In spite of his strong emphasis upon the concentra-
tion of all the energy of personality upon love for God, it 
is well to note that Francis considered love for self and 
love for neighbors as expressions of love for God. He 
followed the maxim that "to love our neighbor in charity is 
to love God in man,"3 and in his spiritual direction ad-
vised: 
• • • labor to attain true gentleness of heart toward 
others, remembering that your neighbor is the work of 
God's Hand, and hopes through His Goodness to share 
that Paradise to which you look:--surely we might bear 
patiently with those whom our Dear Lord bears with, and 
that, too, with real compassion for their spiritual 
infirmities. 4 
1. Francis of Sales, Spiritual Letters of St. Francis de 
Sales, tr. by Henrietta tear-rLondon:-RIVingtons, 1871) p:--n-5. 
2. 1~·· p. 263. 
3. C. F. Kelley, The Spiritual Maxims of St. Francis de 
Sales (New Yor~Harper & Brothers,-r9~), p. 56.--
4. Francis of Sales, Spiritual Letters of St. Francis de 
Sales, tr. by Henrietta Lear (London:-RIVingtons, 1~1), 
p. 256. 
••• seeing another who is quite uneasy, embarrassed, 
and weak in doing well, and to whom we must say the 
same thing a thousand times ••• you ought to love 
her more, for she gives you more to do for God.l 
Furthermore, true love for God must include the affections 
if the whole man is to love God with all his powers. The 
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human person functions as a whole. Love is a movement of the 
will, but every movement of the will produces a corresponding 
movement of the emotions, so that Francis accepted a love 
aglow with emotions as the mark of a holy lite. With regard 
to his affection for Madame de Chantal, Francis declared: 
Nothing or Godt because all that is not God is 
either nothing or less than nothing. So remain 
completely in Him, my dear daughter, and pray that 
I too remain there utterly. And therein we should 
love one another mightily, my daughter, for we can 
never love too much or even enough. What joy to 
love without fear of exaggeration. But there is 
never the least to fear when one loves in God.2 
In this statement Francis indicates clearly from his own 
experience how holy concentration is compatible with great 
human affections, and how loving others deeply is an expres-
sion of love for God. The stream of love mounts first to 
God, and then flows out from God over all His creation • 
• • • one same charity extends itself to both the love 
of God and our neighbor, raising us to the union of our 
spirit with God, and bringing us back again to a loving 
society with our neighbors • • .3 
1. Francis of Sales, Spiritual Conferences of Francis of Sales 
tr. by Cardinal Wiseman (New YorE: KvnedJ; 1895), p:-119. ' 
2. Michael Muller, St. Francis de Sales (New York: Sheed &: 
Ward, 1937), p. 176. 
3. Francis of Sales, Treatise on the Love of God, tr. by 
Henry B. Mackey (Westminster; Ma'ryiana:TheNewman Book 
Shop, 1942), p. 440. 
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God loves all that He has created; therefore, to love God 
fully is to love everything He has created because He loves 
it, and to love with the tender and affectionate impulses 
which are the natural expression of the whole person. 
It was mainly for this reason that Francis was not 
willing to agree with the popular idea that a person must 
flee the world to live a holy life. He believed perfection 
to be a matter of interior discipline which is possible any-
where, in all occupations in the world, just as in religious 
orders. He made this clear to Madame de Chantal by letter 
in 1608: 
My dear daughter, so long as God wills that you remain 
in the world, I would have you remain there willingly 
and cheerfully. Many people quit the world without 
forsaking self: they really seek to indulge their 
taste for rest and quiet, and such persons grow very 
restless, for the self-love which rules them is ill-
regulated, eager, and turbulent. Let us not be like 
these: let us forsake the world in order to serve God, 
to follow him, to love him; and in the same spirit, 
so long as He wills us to serve Him in the world, let 
us abide in it heartily and cheerfully.l 
In the same connection he wrote to his sister: "Believe me, 
true holiness is not formed amid external freedom from care, 
any more than good fish come out of the stagnant waters of 
a marsh."2 Love which is not tested in storm is deceitful, 
and it is as foolish to court danger as to run away, but 
immunity to evil is provided only by an inner, enthusiastic 
1. Francis of Sales, Spiritual Letters of St. Francis de 
Sales, tr. by Henrietta Lear (London:-RIVingtons, 1~1), 
p. 113. 
2. Ibid., p. 276. 
-
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love for God. And so Francis encouraged the development of 
that degree of devotion to the love of God which is able 
courageously to overcome every external danger. 
One of the means by which this may be accomplished, 
according to Francis, is prayer. To one of those who looked 
to him for direction Francis wrote: 
Keep always fixed in the midst of your heart the 
resolutions which God has given you of being all his 
• • • And in order not only to preserve them, but 
to make them increase, you require no other counsels 
than those which are given to Philothea in the book 
of the Introduction to a Devout Life ••• 1 
Prayer is only important as a means of increasing one's love 
for God, and the end to be achieved is the surrender of the 
whole personality to God. Thus, it was Francis' conviction 
that the form of prayer depends upon what most enkindles a 
person's love for God, and that one's love is best expressed 
by free prayer from one's own soul. He thought a person 
ought to speak to God as a child to its father, giving free 
expression to his own personal thoughts and feelings. And 
so Francis would say, ~Ne do not become perfect by the 
multiplication of exercises, penances and austerities, but 
rather by the purity of love with wh-ich we do them. tt2 
l. 
2. 
• • • if prayer be a colloquy, a discourse or a 
conversation of the soul with God, by it then we 
speak to God and he again speaks to us; we aspire 
Francis of Sales, Practical Pietl (New York: John Murphy 
Company, 1869), p. 277. 
C. F. Kelley, The Spiritual Maxims of St. Francis de 
Sales (New Yor~Harper & Brothers,-r9~), p. 141.--
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to him and breathe in him, and he reciprocally inspires 
us and breathes upon us.l 
In his spiritual direction therefore, Francis encour-
ages freedom of expression, and laid stress on the achievement 
of an inner experience of fellowship with God. He advocated 
an hour of such inner prayer every day, but he felt that the 
duration should be determined by the spiritual power of con-
centration. Accordingly he would advise: "If you are unable 
to pray attentively for half-an-hour, then pray only a quarter 
of an hour, or only the half of a quarter of an hour,"2 but 
"Have a holy liberty of spirit about the~~ of perfection."3 
A spiritless continuation would be a waste of time since 
spiritual progress does not rest on length of time spent in 
prayer, but on the perfection with which a person is able to 
express his love for God. 
Short, fervent prayers were highly esteemed by Francis, 
for he felt that the effectiveness of prayer was somehow 
measured by the intensity of emotional energy released by the 
thought of God as a person reflected upon it, however briefly, 
and stated it afresh. For this reason Francis ascribed a 
very special value to what he called ejaculatory prayer • 
• • • exercise of union with God may even be practiced 
by short and passing, yet frequent, movements of our 
1. Francis of Sales, Treatise on the Love of God tr. by Henry 
B. Mackey (Westminster, MarYiaiid:" The NewmanBook Shop 
1942), p. 232. • 
2. Michael Muller, St. Francis~§~ (New York: Sheed & 
Ward, 1937), p. 2IT1. 
3. C. F. Kelley, The Spiritual Maxims of St. Francis de sales (New York: Harper & Brothers, 1953)~-p;-136. -- ' 
heart to God, by way of ejaculatory prayer made for 
this intention.! 
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Francis spoke of such prayer as a short, but fiery lifting of 
the heart to God by means of which the soul surrenders itself 
to God a thousand times a day.2 These little bursts of praise 
are expressions of pure love, and were valued by Francis for 
their spontaneity. Always the important thing so far as 
Francis was concerned was the spontaneous experience of love 
for God. 
For this reason, the first requirement in religious 
development was a person's decision to give himself entirely 
to the love of God. He thought of this time of decision as 
the time for purifying the soul, and he outlined a series of 
ten meditations designed to prepare the person to begin the 
life of devotion.3 Furthermore, Francis advised that each year 
the anniversary of the consecration be celebrated in some 
special way. 
As every watch, no matter how good it may be, must be 
••• now and then taken asunder, to remove the rust 
and dust, and to mend and repair what may be broken 
••• so he that is careful of his soul sought ••• 
at least once a year (to) take it asunder to redress, 
rectify, and examine diligently all its affectations 
and passions, that all its defects may be repaired.4 
1. Francis of Sales, Treatise on the Love of God, tr. by 
Henry B. Mackey (Westminster; Maryiand:~he-Newman Book 
Shop, 1942), p. 293. 
2. Francis of Sales, Introduction to a Devout Life 
Thomas s. Kepler (New York: The-world Publishin~ 
1952), PP• 108-116. 
3. Ibid., pp. 48-76. 
4. ~·· pp. 325-326. 
ed. by 
Company, 
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For this purpose Francis suggested a series of fourteen 
considerations and examinations to be used.l He knew the 
value of reawakening the solemn feeling and holy enthusiasm 
of the first dedication since they fade so easily as time 
goes by. 
In his spiritual direction therefore Francis• 
primary concern was to maintain a person's zeal for perfec-
tion, so that every act would be a response to internal 
rather than to external authority. The inner authority of 
heartfelt love for God Francis knew to be the perfect law of 
freedom. For this reason he insisted that in the religious 
life there is no inexorable obligation except to love. He 
felt it essential to preserve freedom of action in daily 
life, and warned persons against turning every suggestion he 
made into a "must." The rules and disciplines he suggested 
were to be thought of as flexible, and were to be adapted 
freely to meet changing conditions in daily affairs. 
And if you happen to omit something that I order, do 
not make a scruple of it; for here is the general 
rule of our obedience written in great letters: VfE 
1IDST DO ALL BY LOVE, AND NOTHING BY FORCE. VfE MUST 
LOVE OBEDIENCE RATHER THAN FEAR DISOBEDIENCE. I leave 
you the spirit of liberty; not that which excludes 
obedience, for this is the liberty of the flesh; but 
that which excludes constraint, and scruple, and 
worry (empressment).2 
1. Francis of Sales, Introduction to a Devout Life, ed. by 
Thomas s. Kepler (New York: The'#orld Publishing Company, 
1952), pp. 327-352. 
2. Francis of Sales, Libra~~ of St. Francis of Sales, Vol. I, 
tr. by Henry B. Mackey ew-York:~i!ger7 1910), p. 160. 
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Use ••• some meditation or consideration similar to 
that of which I send you a copy • • • • Do not, how-
ever, tie yourself to this same meditation, for I do not 
send it for that purpose, but only to show you the 
direction of this monthly examen and trial of yourself 
• • • for in all and everywhere I wish you to have a 
holy liberty of spirit about the ~~ of perfection.l 
Francis gave advice, but no commands. He felt that the only 
thing advice required was that it should not be scorned, but 
it was to be considered in no way binding. He said many 
times to Jean Pierre Camus that "it is a tyrrany abhorrent 
to both God and man to force the human will."2 
Wholly in line with this principle were all his orders 
which were given as persuasions or entreaties. And in 
all things concerning spiritual government, he endeavor-
ed to treat persons as God and His angels treat them, 
by means of suggestions, inspirations, illuminations 
and prayers. He calmly stood with the Bridegroom at 
the door of the heart, knocking and gently urging that 
it might be opened. If successful, he joyfully 
entered; if refused, he waited patiently.3 
Francis knew, and acted on the conviction, that when love 
inspires a person with desire to do God's will, there is no 
need for external authority. The person so inspired freely 
binds himself to the law of God, and the law of the church. 
And he experiences joy in doing so. 
1. ~ influence 2f Francis ~g theologl upon his 
spiritual direction.--Francis' spiritual direction is a free 
1. 
2. 
3. 
Francis of Sales, Librar' of St. Francis of Sales, Vol. I, 
tr. by Henry B. Mackey { ew-YDrk: Benzlge~ 19Io), 
pp. 135-136. 
Jean Pierre Camus, The Spirit of St. Francis de Sales, ed. 
by C. F. Kelley (New-York: Harper~ Brothers,-r952), p. 63. 
~id., pp. 63-64. 
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and spontaneous expression of his theology, His humanistic 
ethical view of salvation is central. Sanctification by 
love is considered every bit as important as justification 
by faith. Justification is the beginning of the way of 
salvation, but sanctification is the end of the way. And the 
way itself is love, with one•s love for God spilling over to 
nourish a holy love for self and for others. This is the 
alpha and omega of all moral development. Whether or not a 
person walks in that way of salvation is his own choice, for 
love is a movement of the will, Not only the initial 
decision to live for God fully, but every declaration of 
intention to love Him more perfectly is an act of holy free-
dom. In all his work as director Francis respected this 
freedom as the God-given right of every person to choose and 
determine his own destiny. The authority Francis exercised 
was the authority of love only. 
Francis' concept of the love of God for man pervaded 
all his spiritual direction as well, Francis thought of God's 
love as the creative force active in present experience. God 
is actively loving in every instant. The love of God for 
Francis did not merely denote the nature of God's being, but 
the nature of his activity, Something is happening, for love 
is the expression of God's wisdom and power in creative 
endeavor, All that is is the proof. All that is is the work 
of love, and all that is is good, Even human nature is good, 
Every person is uniquely endowed with all the natural assets 
necessary to achieve the ideal of perfection. And God is 
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actively supporting every person's every effort to develop 
them fully, This view of the love of God was the theologi-
cal foundation for Francis' whole approach to spiritual 
direction. From it came Francis' optimistic turn of mind, 
and his positive emphasis. 
If God created man to love, endowed him with the 
capacity to love perfectly, and actively supports his every 
effort to develop that capacity, then love for God is natural 
to man, and an awareness of the goodness of God is alone 
sufficient to inspire and sustain it. The only necessity, so 
Francis thought, was for man to affirm that love for God and 
give his full attention to it. This conviction was at the 
heart of Francis• direction. It found expression in his 
emphasis upon concentration and holy indifference as the way 
to perfection in love, 
Love Francis thought of as a movement of the will 
which mobilizes all the energies of the whole person and 
directs them toward a love-object. When God is the love-
object, then love for God becomes the ruling principle in 
all experience. Full attention is concentrated upon loving 
God completely, and every experience becomes a means to 
this one end. Other interests fade to insignificance and 
are treated with utter indifference. Even the happenings of 
the daily round are treated with indifference except as they 
provide opportunity to love God with the whole self. But 
this point of view in Francis• spiritual direction is so 
much an expression of his point of view in theology that the 
two are inseparable. Whatever Francis did reflected his 
confidence in the goodness of God; whatever he believed 
evolved from his faith in a God of love. 
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2. ~ influenc~ £! ~ dynamic needs of Francis• 
personality upon his spiritual direction.--Since spiritual 
direction is concerned specifically with ways and means of 
relating oneself to God so as to honor him perfectly, it 
clearly reflects the dynamic needs of the director, and his 
ways and means of relating himself to the significant people 
in his life to gain their approval. This is true of Francis 
of Sales. Francis' security was in his mother's love. He 
wanted to maintain that secure relationship; the way to do 
that Francis discovered was to respond to her love in ways 
she would approve. Her anxieties with reference to him 
made him anxious, and her disapproval made him feel guilty 
and alone. His concern was to avoid both if possible. 
Francis was frail and sickly at birth, and for more 
than a year his health was cause for great anxiety in his 
mother. She almost never left him out of her sight. And 
even after he had become stronger her anxiety over illness 
induced anxiety in Francis which put a premium upon health. 
Security in the love relationship required Francis to be 
careful in this respect, for health guaranteed concord. 
This concern carried over into Francis' experience of rela-
tionship with God, and influenced his attitude with regard 
to chatisement of the body in his spiritual direction. 
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God's will is wholeness, the body alive with vibrant energy, 
full of vitality. So Francis advised keeping the body strong 
and fresh in order that all energy might be devoted to 
perfecting one's relationship with God. 
The other great concern of Francis' mother was in-
volved also in the circumstances of his birth. She believed 
implicitly that Francis was given her by God in answer to her 
prayer for a baby at the Exposition of the Holy Winding Sheet. 
She had promised God to train him in virtue in preparation 
for holy service as a priest of God. As she was sincere in 
this dedication, so she was conscientious in performing the 
duties it imposed upon her. She was devoted to Francis. 
Francis felt secure in her love, but he early realized that 
this involved the need to be good. And goodness meant 
responding to his mother in the ways that she would approve. 
He did, practicing the virtues exalted by mother, learning 
the catechism and the creeds and prayers taught by mother, 
endorsing the plans proposed by mother. Security meant 
becoming perfect in love; it meant doing what God would 
approve, because this was Francis' only guarantee of security 
in his relationship with his mother. At least he perceived 
it that way, and acted on his perception of the relationship. 
In his spiritual direction as in his own personal experience 
the "all for God" motif was central. The way to become per-
fect is to love the will of God, to respond to God in every-
thing in the way He would approve. security in God's love 
depends upon concentrating all one's energies upon that one 
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objective, being indifferent to all else. Personal wishes 
must be ignored, gently but firmly. The one important thing 
is to fulfill perfectly the will of God. 
The imperfect love of parents may be very demanding. 
The tyranny of great expectations imposes upon a child the 
task of trying to fulfill the parents• dream for him. It 
puts a child at a disadvantage in relation to his parents, 
either because their dream for him does not coincide with 
his dream for himself or because their dream does not coin-
cide with his capacities to fulfill it, or both. But when 
each parent has a different dream for a child, the problem 
for the child is even more complicated. So it was with 
Francis. Because hia relationship with his mother was much 
more intimate and satisfying than his relationship with his 
father, Francis identified himself with his mother (psychol-
ogically). But this raised the problem of disloyalty to his 
father, and Francis' experience in resolving this problem 
influenced his spiritual direction in his later life in three 
ways. 
In the first place, he clung to the idea that love 
should be perfected in the stress of human affairs. To flee 
from the problems of human relations into holy orders seemed 
to suggest a pretentious piety, untested by the storms which 
are a normal part of everyday experience in family and 
business endeavors. 
In the second place, Francis emphasized a freedom 
based upon the internal authority of one's own holy desires. 
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The yearning of one's own heart motivates a person to act 
with spontaneous enthusiasm. This spirit Francis compared 
with spiritless obedience to external authority. From his 
own experience he knew how burdensome the "musts" of extern-
al authority could be, and in contrast, with what holy 
abandon one could enter into the work involved in fulfilling 
one's own inner desires, 
In the third place, Francis advocated the warm and 
spontaneous expression of one's deepest feelings in prayer. 
In Francis' relationship with his father comsunication had 
been guarded and rather formal; he observed the courtesies 
of com:nunication but lost the soul of it. '!ii th his mother 
there was an unguarded freedom of expression. In all his 
spiritual direction, therefore, stiff and formal prayers, 
recited without feeling, Francis completely rejected as 
adequate means of communication with God. The spontaneous 
ejaculations Francis accentuated greatly because they were 
so free from formality, and so fervent in spirit, expressing 
what was in the heart. This, he felt, was prayer at its 
very best, 
Thus, Francis advocated to others in spiritual direc-
tion those ways and means of relating to God which in his 
own experience he had found personally satisfying. And as 
has been seen, these were strongly influenced by the methods 
of relating to significant humans that had been found 
satisfying. The dynamics of personality adjustment in one 
area of experience pervade every area of experience. 
c. SUJll.IIIBry 
Francis of Sales was the first and favored son of 
Monsieur and Madame de Boisy. Each of his parents loved 
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him sincerely, but their concepts of Francis' future were 
widely divergent. That Madame de Boisy was dedicated to the 
hope that Francis would become a devout priest of God while 
Monsieur de Boisy hoped that Francis would become renowned 
as Senator in the Court of Savoy is a key element in the 
human relations molding the personality of Francis. Another 
significant factor lies in the divergencies of age and inter-
est between Madame and Monsieur de Boisy. Madame de Boisy 
was only fourteen years old when Francis was born, and lonely. 
Her husband, Monsieur de Boisy, was forty-five years old, and 
involved in the many affairs of looking after three large 
estates amid the economic and political turbulence of war; 
being of the nobility and a soldier in the prime of his life, 
he was away from home much of the time. Even so, a forty-
five year old man is hardly a completely satisfying com-
panion for a fourteen year old girl. Her baby was much more 
the object of her affection and she shared her life with him. 
Francis was the recipient of her warmest affection and un-
divided attention. Madame de Boisy shared with him her ad-
olescent idealism which was of a deeply religious nature. 
Francis' emotional security derived from this love of his 
mother, and his religious perspective from her idealism. 
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In his relations with his father, Francis learned the 
formalities of paying respect and receiving approbation 
graciously. Francis was greatly admired by his father who 
made elaborate plans for his education in preparation for 
the position of Senator. But this relation lacked the in-
timate and affectionate quality Francis enjoyed with his 
mother. Francis' respect for authority, and his deference 
to the legitimate demands of social custom evolved from 
this relationship. 
On this framework Francis built his own theology 
with the help of the Jesuits and Thomas Aquinas. The central 
focus of his theology is upon the infinite love of God as 
symbolized by the Virgin Mary, reflecting his relationship 
with his own mother. This became clearly focused as the out-
come of his personal struggle with the Protestant concept of 
predestination. Francis rejected the thought that his des-
tiny should be predetermined by external authority alone in 
favor of freedom to choose and fulfill his own destiny with 
the help of Divine grace. In this symbolism Francis re-
jected his father and accepted his mother. This is further 
emphasized by the fact that the struggle was resolved only 
by the fervent intercession of the Holy Mother of God. 
Mother-love interpreted the meaning of Divine Love. 
On the framework of his relation with mother and 
father Francis also built his approach to spiritual direc-
tion. In this the stress is laid upon the inner authority 
of the heart's desire to love God fully for His own sake, 
and the spontaneous ejaculations which express the joyous 
love from the heart. External authority and formal reci-
tation of prayers and extreme negative austerity were all 
submerged. Francis' emphasis was positive. His thought 
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was that whole-hearted concentration upon loving would enable 
one to become completely indifferent to everything else. 
By loving the good with the whole mind and the whole strength 
and the whole soul all thoughts of evil die. The very 
energy that was once expressed in evil then appears as 
virtue. 
The task now at hand is to examine the dynamics of 
this process within the context of Francis• own beliefs and 
expectations. 
CHAPTER III 
THE DYNAMICS OF SPIRITUAL DIRECTION 
ACCORDING TO FRANCIS OF SALES 
A. The Motivating Power of an Ideal 
Francis of Sales' understanding of the dynamic 
processes involved in growth toward perfection was based 
upon his concepts of the nature of God and man. All of 
Francis' thinking centered in the idea that God is love, 
and created man with the capacity to love. Love is here 
thought of as a yearning for that which is perceived as 
good. This is based upon one's own sense of need, and an 
awareness of characteristics in the loved object which hold 
out the hope of satisfying those needs. For this reason 
Francis thought of love as a movement of the will toward 
those objectives which, he believed would satisfy the felt 
needs of a person. This is the thought which pervades his 
Treatise 2£ the 1£!~ £! ~· 
Love ••• precedes desire; and indeed what other thing 
do we desire, but that which we love?l The will also 
changes her condition according to the love she espouses; 
if this be carnal she becomes carnal, if this be spirit-
ual she is spiritual •• ,2 The will then perceiving and 
feeling the good, by the help of the understanding which 
1. Francis of Sales, Treatise on the Love of God, tr. by 
Henry B. Mackey (Westminster: Maryiafia:-The Newman Book 
Shop, 1942), p. 24. 
2. I£id., p. 25. 
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proposes it, feels at the same time a sudden delight 
which sweetly yet powerfully moves her toward this 
pleasing object in order to unite herself to it, and 
makes her search out the means most proper to attain 
this union • • • • The movement towards, or effusion 
of the will upon, the thing beloved is properly 
speaking love • • .1 Love then • • • is no other 
thing than the movement~ effusion and advancement of 
the heart towards good.~ The end then of love is no 
other thing than the union of the lover and the 
thing loved.3 
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• • • 
The awareness of complementary qualities, emphasized by the 
differences between subject and object, motivates one to 
acquire those that seem desirable for the fulfillment of one•s 
own personality. And everyone yearns for the perceived 
satisfaction of self-fulfillment, according to Francis, because 
of an innate drive toward wholeness implanted in man's nature 
by God. When one perceives in another the qualities he feels 
are necessary to his own fulfillment, feelings of fondness are 
awakened which stir the will to seek the procurement of the 
desired good. Such love involves a longing to be with the 
admired person for the sake of emulating the qualities in 
which he excels. 
The affinity then which causes love does not always 
consist in resemblance, ••• but by correspondence 
and proportion, which consists in this that by the 
union of one thing to another they mutually receive 
one another's perfection; and so become better.4 
1. Francis of Sales, Treatise on the Love of God., tr. by 
Henry B. Mackey (Westminster: Mary!ana:'The-Newman Book 
Shop, 1942), p. 31. 
2. Ibid., p. 32. 
3. ~·· p. 39. 
4. Ibid., p. 36 
• • God 
the 
the 
• there is an incomparable correspondence between 
and man, ~or their reciprocal per~ection • • • • 
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one has great want and capacity to receive good, 
other great abundance and inclination to bestow it.l 
••• at the ~irst look it (our heart) throws on God, 
at its ~irst knowledge o~ him, the natural inclination 
to love God which was dull and imperceptible, awakes 
in an instant • • .2 The love which we bear to God 
starts ~rom the ~irst complacency which our heart ~eels 
on perceiving the divine goodness, when it begins to 
tend toward it.3 ••• our heart, loving God, relishes 
the delight o~ this love, and takes an incomparable 
contentment in loving so lovely an object.4 
The inevitable outcome o~ it all said Francis is that "we 
cannot help co~orming ourselves to what we love. 115 
There is "complacency'' (and Francis uses this word 
over and over, meaning satis~action or self-approval) when 
one sees what is considered good, and seeks to acquire this 
goodness ~or himsel~. This Francis thought to be the ~und­
amental motivation ~or growth toward perfection. It is the 
dynamic factor in the practice of prayer and morti~ication. 
Through prayer the ~fections are stirred as one deliberately 
re~lects upon the goodness of God, resulting in resolutions to 
seek to emulate God's goodness in daily living, indi~ferent to 
every other desire (morti~ication). It would be well, then, 
1. Francis of Sales, Treatise on the Love o~ God, tr. by 
Henry B. Mackey ( Westiiiinster;" MaryiB:ru!:""Tlie"'N'ewman Book 
Shop, 1942), P• 55. 
~·• P• 58. 
Ibid., p. 203. 
~·• PP• 388-389. 
C. F. Kelley, The Spiritual Maxims o~ St. Francis ~ Sales 
(New York: Harper & Brothers, 1953);-p;-27. 
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to outline briefly Francis' concept of prayer, and examine 
the dynamics involved in it. For this purpose the longer 
experience of meditation will be used since it contains all 
the elements common to other forms of prayer. Francis dis-
cusses meditation in detail in his Introduction to a Devout 
-----
Preparation--Meditation always begins with a lively 
sense of the presence of God. Like the atmosphere, His 
Spirit is all around, animating one's whole being. God is 
"in the heart"--in the very center of personal experience. 
To realize that God is so intimately present in, and acquain-
ted with, all one's thoughts and actions stirs one to a 
profound reverence. And especially as one imagines God to 
be as near as in other days Jesus was near to his disciples. 
~ocation--Such reflection upon the presence of 
God leads to awareness of His Sovereign Majesty, and of one's 
own unworthiness. The contrast between the perfection of 
God and one's obvious imperfection leads the person in 
prayer to implore God's help. At the one moment the heart 
is prostrate in the awareness of its own imperfection. At 
the next it is filled with eager longing for that perfection 
in which it envisages God, though at this stage in meditation 
that vision of perfection is largely a generalized feeling 
with unspecified content. However, it does not long remain so. 
1. Francia de Sales, Introduction to a Devout Life, ed. by 
Thomas s. Kepler (New York: The'Norld Publishing Company, 
1952), of. pp. 84-94. 
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Meditation--Attention is then focused upon a partic-
ular subject, preferably an experience in the life of Jesus 
or one of his teachings. When visible and sensible objects 
are involved, as in some event in Jesus• ministry, the imag-
ination is called upon to recreate the experience, In this 
way the person is able to live through it as if it were 
taking place in the immediate present and he were a part of 
it, seeing and hearing for himself all that was done and 
said. With isolated teachings this is not possible. But in 
either case the person in prayer reflects upon the attitudes 
and ideas that are suggested by the subject upon which he is 
meditating, giving it careful consideration from every aspect. 
He does not dispute in his mind the historical, literary or 
philosophical implications. He merely allows the attitudes 
and ideas suggested by the subject to speak to him of the 
glory of God, and of God's will for his life. Should any 
thought be especially appealing, stirring up his affections, 
it is pursued. Otherwise, he proceeds calmly to others until 
he is moved with holy desire to a spirit of dedication. 
Resolutions--Meditation produces affections in a 
person for those qualities of perfection which most clearly 
indicate his own lack. Desires may be kindled for such 
virtues as the compassion of Christ, meekness, joy, zeal for 
the salvation of souls, or absolute faith in the mercy of 
God, These movements of the will toward godliness inflame 
the heart, but they are practicable only when formulated 
into specific resolutions that apply to personal, daily 
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experience. Each resolution is a special and particular 
dedication of the heart to emulate the goodness of God as an 
act of reverence. 
Conolus~--It remains only, in utmost humility, to 
thank God for the experience of companionship with Him in 
prayer, for His willingness to share His blessings with His 
children. Special mention is made of the good affections and 
resolutions which He inspired as expressions of His goodness 
and mercy, and He is implored to supply the grace needed for 
the faithful practice of them in the daily round. 
In this experience of meditation it has been noted 
that the superb qualities of the Beloved (God) inspire in a 
person the desire to be like God. Motivation develops from 
the awareness of the contrast between self and God which 
creates a yearning for self-fulfillment in terms of one's 
perception of God. 
We will only perceive good by means of the understanding, 
but having once perceived it ••• the force of pleasure 
which she feels, or expects to feel, from union with her 
object, draws her powerfully to the love and to the desire 
of enjoying it • • • The infinite goodness that is in 
God gives us sufficient cause to love him with all our 
force ,1 
Thus we have seen that Francis was impressed with the great 
motivating power of a beautiful ideal--the ideal of goodness 
that one perceives in reflecting upon the nature of God. But 
1. Francis of Sales, Treatise on the Love of God, tr. by 
Henry B. Mackey (Westminster, Maryraiia:Th'B""Newman Book 
Shop, 1942), p. 242. See also pp. 232, 237, 241-244, 
and 284. 
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he was not unaware of the fact that the perception of one's 
own weakness and imperfection in contrast to the ideal can 
lead to despair and cynicism unless one feels understood and 
accepted in spite of failure. In fact there is such a need 
in the human personality to feel loved that to be understood 
and accepted by the Beloved is itself a strong motivating 
force in personality development. It inspires a person to 
strive toward the ideal even though persistently he falls 
far short of it. 
B. The Incentive of Feeling Loved 
Human weakness and imperfection is accented again and 
again as one reflects upon the goodness of God. A person 
becomes aware of the enormous contrast between the shining 
light of God's love and the shamefully dark appearance of his 
own sins. Recalling then all the fine resolutions made with 
a sincere determination to gain the virtues in which he is 
still so woefully lacking, there comes to the person a pro-
found realization of the weakness of his own will. In prayer 
the person's failures are exposed. This would be devastating 
but for the realization that God is love. In the thought of 
Francis of Sales, this is the saving factor: God is under-
standing and merciful; God is forgiving. Frequently Francis 
would ask, '~ho is mad enough to think it possible to sin 
more than God can forgive?"l and as frequently took time to 
-------
1. C. F. Kelley, The Spiritual Maxims of St. Francis de Sales 
(New York: Harper & Brothers, l953)~p:-41:---
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explain such a question: 
••• we change, and He (God) never changes, but 
remains always as good and merciful when we are 
weak and imperfect, as when we are strong and 
perfect. I am accustomed to say that our misery is 
the throne of the mercy of God: the greater then is 
our misery, the greater should be our confidence.l 
Feeling perfectly loved inspires trustful surrender to God. 
It provides the kind of security most satisfying to a person, 
and Francis thought of this experience with God as similar to 
that of a little child with a loving father. The same simple 
trust, and the same naive desire to please characterizes both 
relationships. So Francis writes to a lady: 
••• strive to amend and advance in the occurances of 
daily life, leaving the fulfillment of your aspirations 
to God, and trusting absolutely in Him, as a little 
child who takes the food his father gives him day by 
day, trusting to him to go on supplying all that he may 
require as time goes on.2 
This relationship with God serves to organize a person's whole 
perspective of experience in the light of those attitudes and 
activities which he feels the loving Father approves. To 
have God's approval is really all that matters. What one 
feels God would not approve is mortified. 
But to ignore natural appetites and fond affections, 
and to overcome pride, are not easy no matter how much one 
may desire it. And even when a person appears to have sue-
1. Francis of 
Sales, tr. 
pp:-23-24. 
Sales, Spiritual Conferences of Francis of 
by Cardinal Wiseman (New York:-Kenedy, 1895) , 
See also pp. 21-23. 
2. Francis of Sales, Spiritual Letters of st. Francis de 
Sales, tr. by Henrietta tear TLondon:-RIVingtons, 1~1), 
p. 281. of. Practical Piety, p. 112. 
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ceeded in one aspect, he is often conscious of failure in 
another. Victory does not come through personal struggle 
alone, but as a result of the inspiration and support de-
rived from the assurance of God's help (grace). 
Faith makes us know by an infallible certitude that God 
is, that he is infinite in goodness, that he can commun-
icate himself to us, and not only that he can, but that 
he will; so that by an ineffable sweetness he has pro-
vided us with all things requisite to obtain the 
happiness of immortal glory,l 
Francis taught a complete reliance upon God's love, assured 
that the grace of God is sufficient for every need. The 
effect of such emotional support in relationship with God is 
the courage to continue seeking to please God in spite of 
failures. This is a prominent note in Francis' letters ot 
direction: 
And what have you to tear, who are daughter to such a 
father, without whose providence not a single hair of 
your head shall perish. It is a marvel that being 
child of such a father, we have or can have other care 
than to love and serve him well. Take the pains he 
would have you take about your person and your family, 
and no more, tor you will see that he will have care 
ot you.2 
In Francis' thinking this assurance ot the heavenly 
grace was also the predominant note in the examination of 
conscience. Fifteen minutes are devoted to this evening 
1. Francis of Sales, Treatise on the Love of God, tr. by 
Henry B. Mackey (Westminster: MaryiBn!:'The-Newman 
Book Shop, 1942), p. 104. 
2. Francis of Sales, Librar~ of St. Francis of Sales, Vol. I, 
tr. by Henry B. Mackey ( ew-YDrk: Benziger7 !V!UT, p. 367, 
See alsop. 136, Cf. Practical Piety, p. 254, and 
Spirit~ Letters (Lear), p. 237. 
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exercise which begins with a lively sense of the presence of 
God and thankfulness for His grace. Then about five or six 
minutes are spent in self-examination. Francis said: 
We examine how we have behaved ourselves throughout 
the whole course of it (the day past) • • • If we find 
that we have done any good, we must thank God for it; 
or if, on the other hand, we have done any evil, 
whether in thought, word, or deed, we must ask pardon 
of His Divine Majesty, firmly resolving to confess it 
at the first opportunity, and to avoid it for the 
future.l 
The remainder of the time is spent reflecting upon God's 
inexhaustible mercy and kindness. The mood is that of contri-
tion which, according to Francis, blends regret with consola-
tion. Regret by itself would lead to despair, but the 
assurance of God's love brings consolation. Thus, in the 
examination of conscience the larger portion of time is spent 
in adoration of God's supreme goodness. For only confidence 
in the mercy and forgiveness of God make repentance and 
confession possible at all. Francis stated it this way: 
••• God indeed loves not our imperfections and our 
venial sins, but he loves us well, notwithstanding 
those sins. Thus as the weakness and infirmity of a 
child is not pleasing to its mother, but for all that 
she not only does not cease on that account to love 
it, but loves it tenderly and with compassion; so, 
although God loves not our imperfections and our 
venial sins, he does not fail to love us tenderly; 
whence David had reason to say to God: Have mercz on 
£!.!!., .Q ~. ~ l,!!!!! ~. (Ps. vi, 3). -- -
1. Francis de Sales, Introduction to a Devout Life, ed. by 
Thomas s. Kepler (New York:'Tlie'World Publish1ng company, 
1952), pp. 103-104. 
Now that is enough: live cheerfully; our Lord looks 
upon you, and looks upon you with love, and with so 
much the more tenderness because you are weak.l 
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The feeling of being loved encourages honest confession. 
Though God does not approve evil, and cannot alter the con-
sequences of what has already been done, neither does he 
condemn the penitent. With compassionate understanding He 
accepts the confession, and is ready with whatever assis-
tance the penitent may be prepared to accept in overcoming 
evil. In this kind of relationship the person feels loved 
in spite of his being a sinner, and is motivated to strive 
to please the One who is so understanding. Assured of being 
understood and forgiven, the person is able to turn his 
attention to the positive task of transforming all inspira-
tion into pious living. 
But his eternal charity , •• provokes him to reclaim 
us from our misery, which he does by sending us ••• 
his most holy inspirations, ••• raising our thoughts 
and moving our affections into the air of divine love,2 
••• if the soul thus excited add her consent to the 
solicitation of grace ••• accepting the required 
helps provided her by God, he will fortify her, and 
conduct her through various movements or faith, hope 
and penitence, even till he restore her to her true 
spiritual health, which is no other thing than charity.3 
This understanding relationship with God supplies the needed 
1. Francis de Sales, Practice! Pietl (New York: John Murphy 
and Company, 1869), p. 316. See also pp. 102-103. Cf. 
The Art of Profiting~ Our Faults, p. 141, and Spiritual 
Letters TLear), pp. 2~-~. . 
2. Francis of Sales, Treatise on the Love of God, tr. by 
Henry B. Mackey (Westminster: Mary!ana:-rhe Newman Book 
Shop, 1942), p. 87. 
3. Ibid,, p. 134. See also pp. 138 and 140. 
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security which motivates the whole process of growth toward 
perfection. 
An important aspect of this relationship with God is 
the experience of personal freedom in it. Francis of Sales 
did not lay much stress upon God as Judge because he believed 
the Sovereign Power of God is love, not force. Francis felt 
that God does not want persons to fear Him, but to love Him; 
God does not want servile obedience, but a willing and 
enthusiastic response of love. The Loving God never demands 
conformity to His will, according to Francis, but only seeks 
to inspire the voluntary and creative acceptance of the 
principles of good by a person for his own sake. Such an 
understanding of relationship with God motivates a person to 
exercise his own personal freedom in creative efforts to 
discover the Divine will, and to assume personal responsibility 
for his attempts to live by what he discovers. In this rela-
tionship the person feels himself respected as a person 
because he is privileged to make up his own mind in his own 
way, and to work out his own destiny. He feels challenged to 
live up to the faith that God has thus placed in him, and 
responds to the challenge with genuine dedication and real 
enthusiasm. 
Divine love makes its abode in the ••• soul ••• to 
the end that from so exalted a place it may be heard 
and obeyed by its people, that is, by all the faculties 
and affections of the soul. These he governs with an 
incomparable sweetness, for love has no convicts or 
slaves, but brings all things under its obedience with 
a force so delightful, that as nothing is so strong as 
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love,nothing is so sweet as its strength,l 
••• our free-will is in no way forced or necessitated 
by grace, but notwithstanding the all-powerful force 
of God's merciful hand ••• this human will remains 
perfectly free, enfranchised and exempt from every 
sort of constraint and necessity. • •• Grace is so 
gracious, and so graciously seizes our hearts to draw 
them, that she noways offends the liberty of our will • 
• • • So sweet is God's hand in the handling of our 
heartst2 
This same experience of being understood and respected 
as a person characterizes the person's relationship with his 
spiritual director. An artful listener, and an observer with 
keen spiritual insight, the spiritual director relates him-
self to the person with a gentle spirit. Of this relationship 
Francis said, "The most perfect care is that which approaches 
nearest to the care which God has of us, which is a care 
full of peace and quietness • In such an atmosphere it 
is possible for the person to speak with greater courage and 
freedom of his own ignoble emotions than other circumstances 
allow. And by this means the person becomes more and more 
aware of his own spiritual needs, and gains new insight into 
the subtle implications of his own behavior. The result is 
renewed dedication to holier living. Francis felt that the 
attainment of a happy immortality depended upon the person's 
1. Francis of Sales, Treatise on the Love of God, tr. by 
Henry B. Mackey (Westminster: MSryiBna:~he-Newman Book 
Shop, 1942), p. 30. 
2. ~·• p. 96. Cf. seiritu~ Conferences, P• 211. 
3. C. F. Kelley, The Spiritual Maxims of St. Francis de 
§~(New Yor~Harper & Brothers,-r903), p. 97. 
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establishing such a relationship; in this regard he said: 
••• we should submit ourselves to the direction of 
a faithful friend, who, by the prudence and wisdom of 
his counsels, may guide us in all our actions, and 
secure us from the ambushes and deceits of the wicked 
one. Such a friend will be to us as a treasure of 
wisdom and consolation, in all our afflictions, our 
sorrows, and relapses; he will serve as a medicine 
to cure, and as a cordial to comfort our hearts in our 
spiritual disorders; he will guard us from evil, and 
make us advance in good; and should any infirmity 
befall us, he will assist in our recovery, and prevent 
its being unto death.l 
The important point to be noted here is not the activity, 
but the spirit of the direction which is implicit in Francis' 
discussion of it. The spiritual director serves in the role 
of a representative and mediator of God's love, relating 
himself to the person with such sympathetic understanding 
that the person feels himself accepted and loved. Thus does 
the person come to realize the greatness of God's love for 
sinners, and His desire to forgive. Of this experience of 
the person with his director Francis said to Camus: 
And as for their feelings toward their director, they 
approach him with great reverence, beholding God in 
him and him in God,2 
In this way the spiritual director stimulates such an earnest 
desire for the perfection which God wills, and by His grace 
makes possible, that the person is inspired to rededicate 
1, Francis de Sales, Introduction to a Devout Life, ed, by 
Thomas s. Kepler (New York: Tlie1Norld PubiiSETng Company, 
1952), p. 36. 
2. Jean Pierre Camus, The §Qirit of St. Francois de Sales, 
ed. and tr. by c. F:-Keiiey-fNew YOrk: Harper &-Brotliers, 
1952), p. 183, 
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himself to that purpose again and again with profound zeal. 
Love for God is here seen as the basic motive power 
for all activity in the religious life according to Francis 
of Sales. He said in his ~atise ~ ~ ~ £! ~: 
Even so is our heart conformed to God's, when by holy 
benevolence we throw all our affections into the hands 
of the divine will, to be turned and directed as it 
chooses, to be moulded and formed to its good liking. 
And in this point consists the profoundest obedience 
of love, which has no need to be spurred by menaces 
and rewards, nor by any law or any commandment ••• 
submitting itself to God solely for the most perfect 
goodness which is in God ••• 1 
The inspiration of God's ineffable goodness was, in Francis• 
thinking, sufficient incentive to motivate anyone to seek 
perfection. Francis was no negativist, fleeing from the 
wrath to come, but a creative optimist, going on to perfection. 
It is true that Francis had a lively sense of the 
dire consequences of sin to the soul. And he implored his 
friends to develop a strong apprehension regarding the hor-
rible fate of a sinful sou1.2 He was convinced of the value 
of such dread in motivating a person to deep and vehement 
contrition. In fact, he hoped that some perception of the 
terrifying consequences of sin would serve to enlarge a 
person's contrition to include everything with the least 
relation to sin, all the ways that lead to sin, and all 
1. Francis of Sales, Treatise on the Love of God, tr. by 
Henry B. Mackey (Westminster- Maryiana:-rhe-Newman Book 
Shop, 1942), p. 329. 
2. Francis de Sales, Introduction to a Devout Life, ed. 
by Thomas s. Kepler (New York: The-world PuOliShing 
Company, 1952), pp. 62-67. 
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affection for it • 
• • • let us say to ourselves at the moment of tempta-
tion; 0 my soul, remember the trouble which followed 
thy faults, remember what it cost thee to retract them, 
to efface their traces and repair their consequences; 
remember thy anguish when such sins weighed upon thee, 
the terrors with which they filled thee at the thought 
of God's judgment, the shame thou wast obliged to 
overcome in order to confess thy miseries in the holy 
tribunal. Recall all this to thy mind and spare thy-
self by a more generous fidelity the return of so 
much suffering, humiliation, and remorse,l 
There is little doubt that this was very real to Francis, but 
it was in the background. Clearly focused and vividly por-
trayed in the foreground of Francis' thinking w~s his per-
ception of the infinite love of God. He feels a person is 
motivated to "climb Jacob's ladder" more by the prospect of 
joy awaiting one at the top than by the desire to escape the 
evil at the bottom, though both are present. In his discus-
sion of climbing the ladder to perfection in the Treatise 
he said: 
••• as we mount the first step, Fear makes us forsake 
evil; on the second, Piety excites us to will to do 
good; upon the third, Knowledge makes us discern the 
good we are to do, and the evil we are to fly; upon 
the fourth, by Fortitude we take courage against all 
the difficulties which occur in the enterprise; upon 
the fifth, by Counsel we make choice of suitable means; 
upon the sixth, we unite our understanding to God to 
behold and penetrate the features of his infinite 
beauty; and upon the seventh, we join our wills to God, 
to taste and experience the sweetness of his incompre-
hensible goodness, for upon the top of this ladder 
God bending towards us, gives us the kiss of love 
---------
1. Joseph Tissot, The Art of Profitin5 £l our Faults 
According to st7Francisde Sales, tr. oyElla McMahon 
(New York:~enziger Bros.:-1889), p. 163, 
120 
and makes us taste the sacred breasts of his sweetness, 
better than wine.l 
It is this experience of the "kiss of love" that provides 
the incentive to persevere, and Francis was convinced that 
this taste of the "sweetness of God's incomprehensible good-
ness" is all-sufficient motivation for a person's becoming 
so absorbed in holy living that all other interests would be 
eliminated by default. He said: 
• • • one may combat the desire of riches and temporal 
delights either by the contempt they merit or by the 
desire for immortal ones; and by this means sensual 
and earthly love will be destroyed by heavenly love 
••• on account of the stronger and overpowering 
qualities of this.2 
Because of the satisfaction a person finds in seeking to love 
God perfectly, temporal desires for wealth, position or honor 
are ignored. The person takes a dispassionate view of his 
own trials and sufferings, is indifferent to ridicule and 
slander, and accepts with a serene spirit of victorious 
faith the fact of death. Thus, the inner satisfaction de-
rived from doing only what is pleasing to God provides the 
person with that incentive which prompts him to strive to 
increase in virtue day by day. This is encouraged by the 
kind of understanding relationship which the person experi-
ences with his spiritual director. 
In the final pages of his Treatise Francis himself 
1. Francis of Sales, Treatise on the Love of God, tr. by 
Henry B. Mackey (Westm~nsteF;" Maryiii'iid:The--Newman Book 
Shop, 1942), p. 510. 
2. Ibid., p. 527. 
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summarizes the motives for loving God perfectly as follows--1 
(1) The divine goodness, asking: how can one have a heart, 
and yet not love so infinite a goodness? (2) God's natural 
Providence towards us, of creation and preservation. (J) God's 
supernatural Providence over us, and of the Redemption he has 
prepared for us. (4) How God brings to effect this Providence 
and Redemption, giving everyone all the graces and assist-
ances required for salvation. (5) The eternal glory which 
the Divine goodness has provided for us. 
All of these are expressed in the dynamic factors 
just discussed: (1) the challenge of the ideal which moti-
vates one to strive to be as loving as God is in order to 
please Him, and (2) the inner demand for personal security 
which motivates one to strive to please God in order to feel 
loved by Him. The goal is to gain the approval of God; and 
the motivation toward the goal, the need to feel approved and 
loved by God. Thus, it is purposed now to examine those 
qualities of the spirit which Francis felt God approved, the 
qualities which served as the criteria by which Francis meas-
ured growth toward perfection. 
c. The Criteria Used by Francis of Sales 
For Measuring Spiritual Growth 
Genuine love for God was always considered by Francis 
1. Francis of Sales, Treatise on the Love of God, tr. by 
Henry B. Mackey (Westminster, Maryiaiia:The Newman Book 
Shop, 1942), pp. 551-552. 
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to be the true measure of perfection. Love for God was a 
term inclusive of all those holy attitudes which may get 
expressed in human relations for the sake of pleasing God 
thereby. Every attitude and action was therefore affected 
by a person's desire to secure the approval of God, but all 
came to focus in the qualities of humility and gentleness. 
1. Humility.--Francis believed humility to be the 
outgrowth of a genuine self-knowledge, and a knowledge of 
God; it amounts to a proper evaluation of self in relation 
to God. 
Certainly nothing can so effectually humble us before 
the mercy of God as the multitude of his benefits; nor 
so much humble us before his justice as the enormity 
of our innumerable offences.l 
In relation to God a person is only what he has received from 
God, and is receiving from God. Apart from the benefits 
with which the person has been endowed by his Creator, energy 
and potentialities of intelligence and skill, he would be 
nothing. Apart from the benefits with which the person is 
being endowed daily by his Creator, sustaining energy and 
increasing insight and capability, he could do nothing. In 
and of himself the human personality is nil • 
• • • there should be a genuine self-knowledge. To be 
truly humble we must realize that we come from nothing, 
that we are nothing, that we can do nothing, that we 
are worth nothing, and in fine that we are idle do-
nothings, unworthy servants and incapable of even 
1. Francis de Sales, Introduction to a Devout Life, ed. by 
Thomas s. Kepler (New York: The-world PubliShing Company, 
1952), p. 143. 
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forming one good thought as of ourselves. 1 
Each person is utterly dependent upon God, and wholly in-
debted to God. Humility is the acknowledgment of that fact, 
and self-acceptance on that basis; it is the perfect blend-
ing of an absolute distrust of self, alone and apart from 
God, and an absolute confidence in God because of the know-
ledge of His great goodness. 
Confidence in God grows with the realization that 
such endowments as God has given, and is giving, imply a 
great confidence in the person to whom they are given, and a 
great love for him. The person gains a feeling of worth-
fulness in relation to God which is marred only by his aware-
ness of his failure to live up to the great confidence God 
has placed in him. But failures only serve to turn the de-
vout person more completely to God, for "a real, genuine 
distrust of self is cheerful, hearty and courageous and makes 
us say, 'Not I, but the grace of God that is with me.•2 
1. 
2. 
3. 
Spiritual lovers, spouses of the heavenly King, ••• 
cleanse themselves, purify and adorn themselves, as 
best they may ••• (by the examens of conscience, 
without employing) either an extremely long time, or 
an unquiet anxiety in cleansing and arraying them, 
because the confidence which their love gives them 
of being loved, although unworthy ••• takes from 
them all disquietude and mistrust about their not 
being fair enough ••• 3 
Jean Pierre Camus, The S£irit of St. Francois de Sales, ed. 
by c. F. Kelley (NewYork: Harper& Bros., 19"521", p. 76. 
Ibid., p. 77. 
Francis of Sales, Practical lBSty (New York: John Murphy 
and Company, 1869), pp. 102- . 
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And so Francis wrote to a gentleman: 
If you desire to belong solely to God, why should you 
fear your own weakness, which you know cannot be 
trusted? You do trust in God:-- who ever trusted in 
the Lord and was put to confusion? No indeed it 
cannot be,l 
In this way humility takes account of the nothingness of the 
self and its failures, apart from God, and the worthfulness 
of the self and its possibilities in relationship with God. 
For a person to think highly of himself, apart from 
God, is vanity, And vanity, seeking the attention and acclaim 
it feels the self deserves, finds expression in many ways, 
Openly it glories in its noble ancestry, its intimacy with 
great men, or its achievements in learning and business; its 
ownership of fine things or its special honors,2 Thus does a 
person seek prestige for the self in relation to others. But 
as often for the same reason vanity masquerades as humility, 
Vain persons declaim themselves as nothing without expecting 
anyone to believe them,3 As a matter of fact they secretly 
hope someone will strongly disagree with their professed 
self-evaluation, and compliment them on their good qualities. 
Other vain persons pretend to be retiring,4 or sickly5 so that 
1. Francis of Sales, Spiritual Letters of St. Francis de Sales, 
tr. by Henrietta Lear (London: RIVIngtons, l87I), p:-345. 
2. Francis de Sales, Introduction to a Devout Life, ed, by 
Thomas s. Kepler (New York: Thel#orla PubliSETng company, 
1952), pp. 139-140. 
3, Ibid., p. 144. See also Jean Pierre Camus, The Spirit of 
~Francis de Sales, ed. by C. F. Kelley (New-york: 
Harper & Brothers, I952), p. 74. 
4. Ibid., p. 144. 
5. !bid., p. 136. 
\ 
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the people will run after them with sympathy. 
True humility does not require acclaim because it is 
well aware of its own unworthiness; it truly knows and vol-
untarily acknowledges its own lowliness. For this reason 
Francis held that the best sign of spiritual progress was a 
person's willingness to accept criticism and correction. 
Surely the man who welcomes correction clearly shows 
that he wishes to conquer the fault for which he has 
been criticized. Just as a sick man accepts the 
remedies recommended by his physician, bitter though 
they may be, so the man who seeks spiritual perfection 
will not avoid that correction which will assist him 
in his quest.l 
This is the test of a person's true humility. A humble person 
is frank to admit that he is not perfect. Many of his atti-
tudes and actions, he realizes, ought to be corrected, and 
criticism offers him the opportunity to examine himself in 
certain respects and make the necessary alterations. When 
Francis was himself criticized, rather than justify himself, 
he would say: 
Well, praised be Godt Surely one must try hard to amend 
one's faults, and if I was innocent in this matter I 
certainly am not in many another; so, these friendly 
warnings are blessings.2 
In the face of slander Francis wrote to Madame de Chantal: 
1. 
2. 
Indeed, my dear mother, you must not be so sensitive 
about me. You must be willing to hear me censured; if 
I do not deserve it for one thing, I do for another • • • 
Am I only, of all the world, to be exempt from reproach? 
••• depend upon it there is a great deal of self-love 
in the wish to be loved by everybody and esteemed by 
Jean Pierre Camus, The §£irit of St. Francois de Sales ed 
by c. F. Kelley (New-York:-Harper~ Bros., 195~, pp. S4-5: 
!.2.!:!. • p. 79. 
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everybody. 1 
Francis felt that every reproach represented an opportunity 
to grow to the person humble enough to face honestly his own 
imperfections. However, Francis insisted that in admitting 
to all his faults and weaknesses a person should be very 
patient and gentle with himself. True humility does not com-
plain or fret over failure. Not that any imperfection is 
insignificant, but that it is cause for creative action rather 
than for vexation. 
• • • though reason requires that we should be sorry 
when we commit any fault, yet we must refrain from 
that bitter, gloomy, spiteful, and passionate dis-
pleasure, for which many are greatly to blame, who, 
being overcome with anger, are angry for havin~ been 
angry, and vexed to see themselves vexed ••• 
Actually, vexation over one's failings is more deserving of 
blame than the fault itself, for it is evidence of pride 
which is troubled and upset at seeing itself imperfect. The 
humble person accepts his own limitations peaceably, and ad-
justs himself, agreeably to the will of God, in whatever way 
may be within his power within the circumstances in which he 
finds himself. 
We must be displeased at our faults, but in a peaceable, 
settled, and firm manner ••• for we correct ourselves 
much better by a calm and steady repentance, than by 
that which is harsh, turbulent, and passionate , , ,3 
1. Francis of Sales, Spiritual Letters of St. Francis de Sales 
tr. by Henrietta Lear (London: R1v1ngtons, 1s71), pp: ~U:Zol. 
2. Francis de Sales, ~eduction !£ ~ Devout 1~, ed. by 
Thomas S. Kepler (New YOrk: The World Publish1ng Comoany, 
1952), p. 167. -
3. ~ •• pp. 167,-168. 
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Raise up your heart, then again whenever it falls, but 
fairly and softly; humbling yourself before God, ••• 
and return to your way of virtue, which you had 
forsaken, with great courage and confidence in his 
mercy.l 
Humility exalts honesty and integrity in life. The 
humble person does not have to pretend to be what he is not; 
he accepts himself as he is, with all his weaknesses and 
imperfections. But with courage and confidence born of trust 
in God, the humble person devoutly undertakes to use the wis-
dom, talent and power with which God has endowed him for the 
sake of God's glory. He accepts mistakes as inevitable, but 
not insurmountable with the help of God; and he lives by his 
principles, despite ridicule, without apology. Though he 
feels no great humiliation, the humble person always makes a 
sincere effort to repair every offence and to overcome every 
fault. He can be so dispassionate in his relations with others 
because he feels so secure in the love of God. 
2. Gentleness.--When one begins to see others from the 
same perspective as he sees himself, he begins to understand 
that all human beings are as helpless as he without the help 
of God. The humanity of humans places every person on common 
footing, each equally in need of the love and succor of God. 
The gentle person is one who is able not only to accept him-
self on that basis, but to accept every other person on that 
1. Francis de Sales, Introduction to a Devout Life 
Thomas s. Kepler (New York: The!Norld Publishing 
1952), p. 170. 
ed. by 
Company, 
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basis as well. To be tender, gentle, and kindly toward one's 
neighbor, particularly when he is offensive, Francis con-
sidered the purest kind of love. It is easy enough for a 
person to be gentle with those who are pleasant, but to be 
compassionate toward people who have caused him inconvenience 
or done him injury, solely because God wishes it, is to 
love wholly for God's sake alone.l Such gentleness was for 
Francis the measure of spiritual growth. 
The gentle person, though strict with himself, is 
understanding and indulgent regarding the weakness of others. 
This is tempered by his pure intention to help; he thus 
avoids that mistaken tenderness which tolerates without of-
fering any assistance. But wisdom prompts him to wait for the 
proper time and the right opportunity to propose a remedy.2 
Furthermore, the gentle person never imposes himself upon 
another, even to help him. Francis often said: 
There are no galley slaves in the royal vessel of divine 
love--every man works his oar voluntarilyt ••• God, Who 
holds every heart in His gentle hands • • • endures 
resistance, rebellion and even that opposition which 
hurts His Holy Spirit. Nevertheless, He continues to 
breathe on them His gentle inspirations • • .3 
It is said that Francis himself never spoke a severe or harsh 
word, but admonished the faults of others "with such wisdom 
and decision, such strength and such gentleness, that one could 
1. 
2. 
3. 
Jean Pierre Camus, The Spirit of St. Franooi d 
by c. F. Kelley (New-?o~liarper~ Bros t95~ Sales, ed. 
• ' "' I , p o l4 • ng .• p. 21. 
~ •• pp. 63-64. 
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not resist him."l 
The gentle person has also a genuine respect for the 
good in others, and in his relationships with others dwells 
on their most favorable aspects. When imperfections are ob-
vious, he seeks to excuse the action, or to modify the blame 
by excusing the intention.2 Conscious of his own imperfec-
tions, and the fact that all humans are alike weak and erring, 
the gentle person does not condemn, but is understanding and 
accepting. And he is genuinely appreciative of the love that 
others express for him. 
But gentleness toward others is also expressed in a 
genuine appreciation of the troubles of others. The gentle 
person knows that his own problems seem big to him, and im-
portant, no matter how insignificant they may appear to 
others. Knowing this from his own experience, he realizes 
that others feel the same way about their problems. He 
accepts others as he finds them, and he is sympathetic. 
His one concern is to be understanding and helpful for the 
sake of honoring God. 
According to Francis of Sales, then, growth is 
measured by the increasing ability of a person (1) to accept 
himself, just as he is, in a full awareness of both his 
weaknesses and his potentialities; (2) to accept others on 
1. 
2. 
Jean Pierre Camus, ~ Spirit £! ~· Francois de Sales, ed. 
by c. F. Kelley (New York: Harper & Bros., I952T, p. 22. 
Ibid., p. 25. 
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the same basis; and (3) to accept God as the source of all 
good and respond with gratitude by loving both himself and 
others according to God's will. Humility and gentleness are 
not separate and distinct qualities, but are interdependent. 
Both are the fruit of a person's perception of himself and 
others in relation to God. In other words, growth is meas-
ured in terms of a person's maturing concept of himself and 
others from the perspective of Love--God's love. 
Important to note here is the fact that these criteria 
of growth are also incentives to grow. They serve as ideals 
of perfection which challenge the person to aspire to attain 
them as an expression of his devotion to God. They are also 
measures of progress toward perfection and so are indicative 
of the approval of God upon whatever growth takes place--in 
which case the result is encouragement and renewed zeal. In 
short, the criteria for measuring growth are practical ex-
pressions of perfect love for God in everyday relationships 
which motivates a person to aspire to perfection in the 
daily round. 
D. Summary 
Motivation for growth, according to Francis of Sales, 
is supplied by the person's awareness of God's perfect good-
ness. This inspires the person with the desire to honor God 
by emulating His Spirit. The contrast between the perfect 
goodness of God and his own meanness, together with his own 
persistent failures, leads the person to adopt an attitude of 
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complete distrust of self. However, this attitude is 
balanced off with an attitude of absolute confidence in God 
based on the person's assurance of God's grace. And so, in 
this relationship of utter confidence in God the person feels 
that he is able for anything that God wills. He aspires to 
achieve in his own spirit the virtues he admires in his per-
ception of the nature of God in order to please God. In the 
security of God's love he is able to accept his failures, 
repent and try again. And always the spiritual director 
stands by to help the person to evaluate in more objective 
fashion than is possible for the person by himself the state 
of his soul, and the progress he has made. 
The person focuses his full attention upon the virtue 
he is seeking to acquire, and assumes an attitude of indif-
ference toward all else. He does not fight against evil in-
clinations that hinder spiritual progress, but ignores them. 
By giving them no attention the person is convinced they will 
die. The strength of God is his help and stay, for the person 
is convinced that in the relationship of faith, God is active, 
cleansing the soul of evil and releasing energy for creative 
effort in spiritual growth. It is this confidence in God 
which inspires devotion sufficient to dim out all alien 
tendencies. The spiritual director, in his relationship with 
the person, supplies the kind of emotional support which gives 
encouragement to the person in all his efforts to be perfect 
in love; this is added incentive. 
The measure of perfection is to love self and others 
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as God loves them for the sake of honoring God thereby, The 
measure of the love of self for God's sake is humility, The 
measure of love of others for God's sake is gentleness. 
The humble person recognizes his nothingness apart from God 
and so accepts himself as he is, weak and imperfect; he takes 
his failures and the criticism of others in stride because he 
is willing to be honest with himself, But more than that, the 
humble person is aware that God loves him and has endowed him 
with the potentiality for overcoming all his faults. With 
confidence in the help of God he has the certainty he can 
become perfect in love. 
For this reason he is also gentle, for gentleness is 
the fruit of humility, The gentle person accepts the weak-
nesses and imperfections of others as he accepts his own, and 
is compassionate and ready to help at appropriate times. He 
is motivated in this by his desire to love others as God 
loves them. 
Humility and gentleness are the criteria by which 
Francis measured growth. Growth therefore is measured in 
terms of the degree of self-acceptance a person manifests 
in human relations. To whatever extent he feels loved by 
God, to that extent the person can admit to the truth about 
himself to himself and others. Without pretence then he can 
to that extent relate himself to others in terms of their 
needs rather than his own. Thus, these criteria of growth 
used by Francis are intimately involved with a person's 
perceptions of himself and others in relationship with God, 
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It is purposed now to look at the psychological processes 
by which growth takes place in spiritual direction, partic-
ularly the dynamics of learning, and the social factors 
which make learning possible. 
CHAPTER IV 
THE DYNAMICS OF SPIRITUAL DIRECTION ACCORDING 
TO MODERN PSYCHOLOGICAL RESEARCH 
A. The Dynamics of Learning 
Spiritual direction is a program of systematic 
training of the mind and emotions of a person in accordance 
with what is perceived to be the will of God, Like any 
other mental process, it involves the laws of psychodynamics. 
Since the concern of spiritual direction is fundamentally 
the same as that of both religion and morality, Pratt's 
statement seems pertinent at this point. 
Yet it must be remembered that at least one of the most 
important goals aimed at by religion and morality alike 
is, from the psychological point of view, a state of 
mind; and that states of mind follow psychologlcar-laws 
~are brought about by psychological means.l 
Through the deliberate direction of his attention towards God 
in a systematic way, the person sets going a psychological 
process, "slowly educating and transforming the unconscious 
deeps in which the springs of conduct are hidden,n2 
This is not inconsistent with the fact that relation-
ship with God is considered most significant. For no matter 
1. James B. Pratt, The Relieious consciousness (New York: 
The Macmillan Company, 1 20), p. 373. 
2. Evelyn Underhill, Man And The Sup2oeatural (London: 
Metheun and Co., Ltd.', ""!92"11, p. • 
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how explicitly one affirms the activity of the grace of God 
in spiritual disciplines, the fact remains that God can mani-
fest Himself, and be apprehended, only within the realm of 
life with which psychology deals. Mind and body are instru-
ments through which the grace of God is experienced, and the 
psychodynamics of the person's awareness of, and response to, 
the promptings of God are obviously the same as those in-
volved in every other activity. Furthermore, it is certain 
that communication with God is not due to the action of God 
alone, nor to the desire and effort of man alone, but to 
both. The opening up of the person's mind and heart to the 
quickening power of God is an action of the will. What 
happens in the interaction which results, it is the purpose 
of this chapter to explore. 
l. ~ insights derived ~ Mowrer's report £a 
learning theory ~ personality dynamics.--It was long as-
sumed that the psychology of learning was embodied in the law 
of exercise. Emphasis was placed upon the value of repeti-
tion and frequency. It was believed that every performance 
of a habit necessarily strengthened that habit. But evidence 
now indicates that exercise, as such, has little if anything 
to do with learning. It is rather the presence or absence of 
reward which is crucial. Only rewarded responses grow 
stronger by repetition. In this regard the term, "responses," 
is not considered as only isolated movements, but as a whole 
pattern of behavior which proves rewarding. 
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Performance of satisfying action does two things: 
(1) it reinforces the connection between the underlying drive 
and the action that brought the satisfaction, and (2) it 
leads to the development of what is variously called fixation 
on the goal-object, cathexis, expectation, or interest. 
Furthermore, it is now clear that interests become powerful 
driving forces in their own right, and as such they can both 
motivate and reinforce behavior in the same way that primary 
drives do. As anxiety is posited as an intervening variable 
to explain avoidance conditioning, so interests function 
similarly to motivate new learning. 0. Hobart Mowrer aug-
gests: 
This • • • allows us to see "interests" as learned by 
past satisfaction in essentially the same way that 
other responses are learned; it shows how it is that 
interest-responses, or emotions, may serve to motivate 
and reinforce new learning; and it identifies the 
"goal object," actual or symbolized (imagined), as the 
stimulus, or signal, which trips off, or arouses, 
"interest. nl 
Thus, persons capable of being emotionally aroused (filled 
with anxiety) by certain symbols may also be relieved and 
reassured (rewarded) by other symbols. And the resulting 
satisfaction is the same as when a primary drive is reduced 
or eliminated. 
When one is ill, one experiences not only the pain 
and inconvenience of the moment, but also anxiety lest the 
pain and inconvenience persist, or even increase. When the 
1. o. Hobart Mowrer, Learning Theory and Personalitt Dynamics 
(New York: The Ronald Press Companr;-1950), p. 2 3. 
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doctor comes, examines, and pronounces certain symbols, the 
person may immediately feel a lot better even though the 
physical condition has not altered in the least. Why? The 
secondary drive (anxiety) has been reduced, giving satisfac-
tion. The diagnosis and plan of treatment could be wrong, 
but the drop in tension is nonetheless real and effective 
in reinforcing the pattern of response which led to it.l 
Learning occurs only when satisfaction is derived 
from a response, but that satisfaction may stem from the 
reduction of either primary or secondary drives. Atti-
tudes and emotions, although in one sense learned responses, 
are also drives which call forth other responses on the 
basis of which habits may then be developed, for the func-
tion of any habit is to reduce drives. 
Persons in whom the symbolic processes (ability to 
imagine, project, visualize) are poorly developed seem to 
exemplify clearly enough the hedonism implied in the law of 
effect, but those in whom the symbolic processes are well 
developed most often transcend and defy hedonism. Persons 
who manifest sentiments of honor, obligation, and holy 
aspirations seem to rise above all considerations of hedon-
istic pleasure. They work, sacrifice, and strive to be 
virtuous; and the common element in all virtue is renunci-
ation. In this case, satisfaction and reward are measured 
1. o. Hobart Mowrer, Learning Theory and Personality Dynamics 
(New York: The Ronald Press Company;-l~Y: See page 218. 
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and interpreted by the value-system which has become auton-
omous within the individual. This is especially true of 
the religious sentiment. Allport clarifies this point when 
he says: 
Born of organic unrest, of self-interested desire, of 
juvenile interpretation ("verbal realism"), it (the 
religious outlook) nonetheless undergoes extensive 
transformation. Like an oak tree in its growth it 
shatters and discards the acorn from which it origin-
ally drew nourishment • • • • 
A religious sentiment that has thus become largely 
independent of its origins, "functionally autonomous," 
cannot be regarded as a servant of other desires, even 
though its initial function may have been of this order. 
It behaves no longer like an iron filing, twisting to 
follow the magnet of self-centered motives; it behaves 
rather as a master-motive, a magnet in its own right by 
which other cravings are bidden to order their course. 
Having decided that the religious sentiment is the best 
instrument for dealing with life, the self, as it were, 
hands over to it the task of interpreting all that 
comes within its view, and of providing motive power to 
live in accordance with an adequate frame of value and 
meaning, and to enlarge and energize this frame.l 
Satisfaction in the learning process, then, comes only by 
successfully living within the frame of meaning and value 
which has become functionally autonomous, for "living 
organisms learn when and only when they solve a problem in 
the sense of reducing a tension, relieving a discomfort, 
deriving a satisfaction."2 
2. Application£! learning theory!£~ disciplines 
involved 12 spiritual direction.--Through meditation, morti-
1. Gordon w. Allport, The Individual And His Religion (New 
York: The Macmillan-company, 1951):-p.-s.i. 
2. o. Hobart Mowrer, Learning Theory and Personalitt Dynamics 
(New York: The Ronald Press Compan~l95o), p. 2 o. 
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fication, and the practice of resolutions, spiritual growth 
takes place which is morally satisfying to the individual in 
his relationship with God and with his community. The basic 
incentive for learning is therefore present. In confessing 
his sins to a loving God, and in reformulating his resolu-
tions to love God more perfectly, the person finds a kind of 
peace that comes in no other way. Relating thus to a loving 
God, his sorrow turns to resignation, his fear to courage, 
and his turmoil to hope. Great aspirations are stirred as 
the person glimpses his own possibilities and potential 
destiny. Rich emotions color this whole experience. Holy 
desires are whetted by the anticipated satisfaction in 
achievement which brings the approval of God. 
The disciplines of spiritual direction focus atten-
tion upon loving God perfectly within the context of the 
person's particular conditions of life and its problems. 
The resolutions which are made apply all the insight into 
eternal value to the duties of the hour. Just the sense of 
God's approval in this is adequate satisfaction (motivation 
for learning and incentive for growth in virtue) even when 
there are no compensations apparent in human relations. The 
approval of the conscience is a powerful drive in a positive 
way, and brings immediate satisfaction in disciplined living 
in spite of the fact that the need for self-denial and sac-
rifice may involve the pain of frustration. Often actions 
are performed the consequences of which are both rewarding 
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and punishing (ambivalence). The processes by which such 
consequences are weighed, balanced and integrated are 
prominent ego functions. But satisfaction is, in any case, 
the cement that makes learning stick. Here satisfaction is 
defined as tension reduction, for the fulfillment of hopes 
and the reduction of anxiety are of the essence of ego 
satisfaction. 
a. Intermit~ reward.--Emotional satisfactions in 
disciplined prayer experience are not always forthcoming, 
for every person knows periods of "dryness" as well as those 
of "glowing fellowship" with God. But it is well to note in 
this connection what Mowrer has reported: 
When "resistance to extinction," i.e., the extent to 
which a previously rewarded habit will continue to 
occur after reward is eliminated, is used as a measure 
of habit strength, it is found that a habit which has 
been developed on the basis of intermittent reward is, 
by this criterion, "stronger" than a habit which has 
been continuously rewarded,l 
When habits are rewarded only now and then, a faith develops 
that failure will ultimately be followed by success (satis-
faction), And so, " 'discouragement• is slower to set in 
(ergo, greater •resistance to extinction') when there is a 
change in objective conditions from acquisition (occasional 
reward) to extinction (no reward whatever)."2 Faith and 
discouragement are here considered intervening variables and 
1. 
2, 
o. Hobart Mowrer, Learning Theory and Personalit' Dynamics 
(New York: The Ron8Id PressCompany-;-1950), p, 1 5, --
Ibid,, p. 198, 
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are themselves products of former learning. 
b. ~-rewarding response ~ !2rtification.--Dis-
couragement can be considered the secondary drive which is 
active in the practice of mortification. Because in morti-
fication one deliberately and systematically frustrates the 
satisfaction of certain (considered errant) impulses, these 
non-rewarded (or punished) responses are actually inhibited, 
resulting in extinction. Extinction occurs because of the 
fatigue (discouragement) resulting from the recurrent, un-
rewarded (or punished) performance of a habit. Mowrer has 
this to say: 
••• with other things equal, effortful responses, 
i.e., responses whose performance generates relatively 
great fatigue, will extinguish (inhibit) more quickly 
than less effortful ones.l 
The disapproval of conscience (sense of guilt and anticipa-
tion of punishment) may lead one to court punishment as the 
only means one knows (though unconscious) of escaping in-
tolerable self-accusatory feelings. Some extreme auster-
ities practiced in mortification seem to indicate such 
masochistic needs. Mortification, however, which does not 
threaten to impair the health of the body or mind is a kind 
of training undertaken for the sake of greater concentration 
of interest in God alone. By refusing to take delight in 
any value-experience interpreted as sensory, by being indif-
1. o. Hobart Mowrer, Learning Theorl and Personalit~ Dynamics (New York: The Ronald Press Compan1;-195o), p. I 2. 
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ferent to all but strictly spiritual values, a fatigue 
(discouragement) develops which extinguishes the responses 
altogether. And so one learns to control his will. 
The well-known tendency for an extinguished response 
to reappear after a lapse of time results from the fact that 
the motive which produced the inhibitory response, namely 
fatigue, is eliminated. The amount of recovery following 
successive extinctions, however, becomes progressively 
smaller and may eventually reach zero because the mean!~ 
of both situational and organic cues has changed. This 
follows from the same learning principle. 
Such a change of meaning is significant in the dis-
ciplines of spiritual direction. When a person first begins 
to practice meditation and mortification, all his activity 
is conscious, voluntary and reflective. But as unguessed 
possibilities appear and new aspirations for growth in love 
are formulated, step by step, a maturing takes place which 
results in more and more spontaneity. Meaning and value are 
gradually and inevitably transferred from lower to higher 
centers of interest. And life is anchored more firmly on 
the eternal values it envisions. 
c. ~ insight ~ ~ learning experience.--Those 
who are searching for spiritual knowledge, like all other 
persons, gain insight through ordinary rational channels. 
Insight is the result of a person's combining something in 
an immediate situation with something that is temporarily 
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or spatially remote. Through repetition and regularity of 
associations with specific responses in the learning process, 
generalizations are built up, slowly and cautiously. When 
one has a number of such generalizations to bring to bear 
upon the present, one perceives experience in his own unique 
way. Every influence that impinges upon him he seeks to 
classify in order to determine what expectations he may have 
with respect to it. By this unconscious process of reason-
ing the remote as well as the immediate consequences of 
specific influences are brought into the psychological present 
in full force and balanced and compared. In this way one 
develops a pattern of meaning and value by which all experi-
ence is judged. Such a moral judgment is the basis upon which 
a person responds to the many stimuli which experience pours 
in upon him.l 
But this pattern of meaning and value is constantly 
being modified by those stimuli which arouse interest. 
Always there is that fringe of ideas which are not abhorent 
to the self, but which the self cannot neatly fit into its 
present set of generalizations. This is the growins edse 
of the mind, the stuff from which insight flashes into con-
sciousness. In the reasoning process insight comes as past 
learning is reorganized in the light of these fringe ideas. 
When this happens, past learning is seen in new perspective 
1. o. Hobart Mowrer, Learning Theory and Personality Dynamics 
(New York: The Ronald Press Company;-1~. See pp. 334-339. 
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with such vividness as to impress the person with a sense 
of new discovery. Or it might be said, insight comes when 
thoughts which have long been taking shape in the mind are 
suddenly and clearly perceived as having new meaning and 
value. 
In this context suggestion is seen as the most 
powerful agent in the learning process. The term is not 
used here in the old technical sense as an unreasoned accept-
ance of ideas and feelings with conviction. It is used to 
refer to the positive influence of an idea or emotion which 
is reasonable and acceptable to the self. In this sense, 
suggestion arouses interest, stimulates reasoning, and is 
the source of new insight and continued growth. It is the 
process by which an idea enters the deeper (unconscious) 
psychic level of the mind and there becomes fruitful. 
In spiritual reading and meditation the person opens 
his mind to many suggestions. "Considerations" direct the 
reverie toward specific ideas and goals, and at the very 
center is the reality of God. In this sense, suggestion is 
a way of saying that in the depths of the soul, beyond the 
power of knowing how, the Divine Spirit enters into human 
consciousness so that the whole self becomes aware of the 
influence of God. With a stilled but alert mind, in adora-
tion of God, the person becomes aware of a new dimension of 
Reality, and of his relation to it. In other words, he gains 
new insight. However, not the symbol of God as such, but 
the way the person perceives the symbol is the important 
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factor. 
The bent of the mind colors all incoming impressions. 
This explains why one always finds in a person's religious 
experience the special marks of his own belief. The person 
brings to prayer his own idea of God, his own feelings and 
desires for Him, and this determines how God is apprehended. 
But in any case, the disciplines of spiritual direction are 
the means by which new suggestions stir up new insights so 
that all learning from past experience is reorganized in new 
perspective. Each new insight comes with creative fertility, 
enlarging and deepening personality, and enriching the ex-
perience of communion with God. 
B. The Dynamics of Relationship 
1. Insights derived !!£! Sullivan's theory £! inter-
personal relations.--The developmental history of personality 
is actually the developmental history of a person's experi-
ence in interpersonal relations. The human organism is 
conceived in an interpersonal relationship, and born into a 
community of relationships with people more or less signif-
icant. Of special note is the fact that at birth the person 
is utterly helpless. He must depend entirely upon others 
for the satisfaction of all his needs, and the only symbol 
by which he is able to express his needs is the cry. For 
this reason human relationships become important to the 
person as a factor of security. 
It is easily demonstrable that babies in the first 
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months of life are disturbed when the mothering one is dis-
turbed. From this empathetic response grows the whole, 
exceedingly important concept of anxiety, and a pattern of 
performance that can be understood only by reference to the 
concept of anxiety. Actions, thoughts and foresights are 
based upon the need for protection from these feelings of 
insecurity and helplessness experienced from the earliest 
stages of development. 
The need for security is the need to be rid of 
anxiety in interpersonal relations.l But because anxiety 
comes by induction from another person, it differs from 
other tensions by the absence of anything specific. There 
is, therefore, no particularly-differentiated, appropriate 
action to gain relief. The person feels powerless. Thus, 
the significant element in security is the conviction of 
power enough in an interpersonal situation to be in control 
of the situation.2 All behavior is motivated by this desire 
for power. The need to feel adequate is so important and 
fundamental in personality dynamics that the degree to which 
this need is frustrated, and the manner in which such 
frustration is accomplished, will mainly determine the 
1. Harry Stack Sullivan, The Interpersonal Theory of 
Psychiatry ed, by Helen-Bwiok Perry and Mary Laaa Gawel 
(New York: W. w. Norton & Company, Inc., 1953), p. 43, 
2. Harry stack Sullivan, Conceltions of Modern Psychifijr{ (Washington, D. c.: The w11 !am Alanson white Psyc a ric 
Foundation, 1947), p. 33. 
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development of personality,! 
The problem in growth is, therefore, the problem of 
anxiety. The disapprobation of significant persons causes a 
child to focus attention on performances which gain acceptance, 
and to repress those aspects of self-expression which bring 
disfavor. Forbidding gestures come to have an important 
place in relationships with all significant people. Every 
person thus formulates his own peculiar indices for sig-
naling anxiety; his perceptions of interpersonal experience 
develop on this basis. Every perception is an individual-
istic interpretation of events aimed at avoiding more anxiety 
than one already has, and if possible getting rid of anxiety 
altogether. The self is a resultant of reflected appraisals 
based upon the need to find satisfaction in secure relation-
ships with others. The goal, the end-state toward which all 
human behavior is directed is this feeling of adequacy (of 
power to be in control) in any interpersonal situation. 
This is the integrating tendency in a person's pattern of 
response to others. 
All human behavior is positively directed toward 
goals of cooperation and mutual satisfaction unless inter-
fered with, and it is anxiety alone that stands in the way, 
Behavior is therefore, expressed in an intelligible but 
1. Patrick Mullahy, "A Theory ot Interpersonal Relations and 
the evolution of Personality," printed as an appendix; 
Harry Stack Sullivan, Concettions of Modern Psyohiatr~ 
(Washington, D. C.: The Wil iam Alanson White Psychia rio 
Foundation, 1947), p. 121. 
148 
somewhat fluid pattern, for behavior is part of a process 
directed toward becoming something. Adequacy requires the 
acceptance of one's creative efforts as worthful contribu-
tions in human affairs, and this desire for acceptance is 
the motivating force in the development of all one's poten-
tialities. It is the satisfaction of self-fulfillment, 
affirmed by others as worthful in interpersonal living. 
Self-expression can for this reason be redirected to some 
extent; goals can be redefined and modified somewhat within 
the human situation. This means that human behavior is 
amenable to intelligence. But such reformulation of atti-
tudes and activities can take place only to the degree the 
person finds satisfaction of his need for security. 
The need for security is satisfied, according to 
Sullivan, by the experience of tenderness in human rela-
tions. This conviction he derives from the faot that all 
the needs of infancy require the cooperation of others for 
their satisfaction. Such cooperative responses to the needs 
of the infant by the mothering one Sullivan speaks of as 
tenderness. And he concludes therefore, that all the needs 
of an infant on the interpersonal level, taken together, 
imply a need for tenderness.l Thus, the need for tenderness 
is deeply ingrained from the very beginning of things as the 
most basic interpersonal need. It is failure to satisfy this 
1. Harry Stack Sullivan, The Interpersonal Theory of 
Psychiatry ed. by Helen-3wick Perry and Mary Lead Gawel 
(New York: w. W. Norton & Company, Inc., 1953), p. 99. 
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need which causes anxiety, and it is anxiety which inter-
teres with growth. So, from this standpoint, only the 
establishment of a relationship of tenderness which satis-
ties this basic need tor tenderness can bring about the 
relaxation of the tension ot anxiety so necessary to human 
growth. 
This is to say that growth is inextricably bound up 
with the experience of interpersonal security. Insecurity 
blocks growth because the attendant anxiety excludes from 
awareness (perceptual screening and interpreting) all data 
that would expand the self at the cost ot insecurity. But 
on the other hand, it one feels secure in a relationship 
with another person whose tender responses satisfy the basic 
need of personality, then it is quite possible tor the 
person to relax as he could not otherwise. The relative 
freedom that comes with this sense of security permits the 
exchange of nuances of meaning, and self-expression without 
tear ot rebuff or humiliation. This experience greatly 
augments the consensual validation of all the symbols that 
stand tor, or refer to, the person's sense of worthtulness 
in human relations.l Since every person has his being in 
relations with others who are significant to him tor one 
reason or another, personality moves toward the fulfillment 
ot all its potentialities to the degree the person feels 
1. Harry Stack Sullivan, Conceltions ot Modern Psychiatr{ 
(Washihgton, D. c.: The Wil lam Alanson WEite-Psychia ric 
Foundation, 1947), p. 20. 
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himself accepted as worthful. For to that degree he is able 
to accept himself, and all his potentialities, as worthful 
too. In that security the person feels relatively free to 
expand both his awareness of self and his expression of self, 
at least insofar as it brings approbation from the signifi-
cant others in his life. 
Growing requires the reformulating of the attitudes 
and behavior patterns of the past in the light of present 
experience. The need, then, is to facilitate accession into 
awareness information which can clarify for the person the 
more troublesome aspects of his past.l The relationship of 
tenderness alone can accomplish this since it is able to 
enfeeble the restraint of anxiety, and allow security-seeking 
defenses to be abandoned little by little. Unpleasant, 
anxiety-laden experience to which the self had previously 
refused recognition are recalled. As the person looks at 
his past in the light of the present, and comes to under-
stand the significance of the role it has been playing in 
his most recent responses to life, insight is forthcoming. 
The possibility of a different and more satisfying mode of 
interpersonal living, and a new perspective on his relations 
with others, gradually begins to dawn. When this happens, 
immediate and perhaps great alteration in the basic direction 
1. Harry Stack Sullivan, Conce!tions 2! Modern Psychiatrt (Washington, D. C.: The Wil lam Alanson White Psychia ric 
Foundation, 1947), p. 91. 
151 
and characteristics of the self are inevitable. The implied 
consequence is a profound change in the sorts of interpersonal 
relations in which one will be integrated. The pattern of 
all future experience is altered. 
Such a reformulation of attitudes is always in the 
direction of an increased sense of personal worth, a recog-
nition of oneness with others in interpersonal relations, 
and new confidence in one's own creative ability. The 
outcome is a growing awareness of individuality, self-
affirmation and affirmation of the worthfulness of others. 
However, resistance to change is great. The rela-
tive security of a present interpersonal adjustment is not 
easily relinquished. The person is able to risk facing again 
the anxiety of a previously-intolerable conflict only if he 
is convinced that the security of his present relationship 
will hold up under the strain. But even then the person will 
be willing to undergo the ordeal only if he perceives the 
probability of speedy relief. The experience of tenderness 
in the therapeutic situation is the crucial factor, however. 
The feeling of being accepted brings with it the assurance 
of being able to meet the contingencies of the situation 
adequately. That alone procures a relative freedom from 
anxiety which makes growth possible. 
2. ~~!cation of Sullivan's insights ~ ~ 
disciplines involved ~ spiritual direction.--The central 
experience in the disciplines of spiritual direction in the 
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person's relationship with God. In every aspect of his life 
God is perceived as the significant other person. And the 
motivation for every effort of the person in that relation-
ship is security--the assurance of the approbation of God. 
This purpose transcends all other interests, and initiates 
a more and more complete redirection of experience in con-
formity with the perceived will of God. If, as Sullivan 
suggests, all human behavior is part of a process positively 
directed toward the goal of becoming something acceptable to 
the significant others in interpersonal living, then it is 
understandable that the person in spiritual direction should 
direct all the energy of his personality toward the attain-
ment of virtue. To become the kind of person acceptable to 
God motivates the person in the development of all his 
potentialities. There is involved in this the anticipated 
satisfaction of self-fulfillment, affirmed and accepted by 
God. Anxiety alone can stand in the way. But anxiety is a 
derivative of the person's perception of the nature of his 
relationship with God. 
In spiritual direction growth is always explained 
in terms of the person's relationship with an external, 
objective Reality, conceived of as Holy and Responsive. 
This has far reaching significance if, added to the quali-
ties of holiness and responsiveness, is the quality of love, 
for love (Sullivan's tenderness) is the prerequisite for that 
kind of interaction in relationships which makes growing 
possible. But the love-relationship with God is not only 
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assumed, but exalted by the devout person. The terms 
"feelings of adequacy" and "acceptance" may sound strange 
to him, but what these terms symbolize is well known to him 
through experience. 
Spiritual growth takes place in an atmosphere of 
love, in a relationship of trust and confidence sufficient 
to stand the strain of facing frankly negative emotions from 
which a person has previously shrunk away. The assurance of 
being "understood" and "loved" by God, regardless of atti-
tudes expressed, gives freedom for confession, and oppor-
tunity to explore the self and reflect upon its needs and 
possibilities. It restores a sense of adequacy, and gives 
new meaning to experience and new incentive to alter the 
patterns of living accordingly. The implied consequence is 
a profound change in all interpersonal relations, for 
spiritual growth is not confined to periods of meditation, 
but takes place throughout the day--at home, in vocation, in 
church and community experiences. Having explored his atti-
tudes and emotions in his private relationship with God, the 
person experiments with these same emotions in the less 
favorable circumstances of his relations with others. suc-
cessful experiments, as they are repeated, become habitual 
and, thus, eventually bring about a total change in person-
ality. 
However, critical in all this is the person's 
perceived relationship with God. The assurance of God's 
love, and the implied confidence of God in his ability to 
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live a virtuous life, is the experience of tenderness to 
which the person responds positively. This constitutes the 
corrective emotional experience without which changes would 
not occur. It has been suggested by Alexander Hodge that 
genuine intercourse is established through prayer with an 
objective, existing Being, a Cosmic Therapist. The prestige 
of God is of such character in the perspective of the person 
to inspire trust and confidence. This consideration--an 
axiom of practical psycho-therapeutics--brings one close to 
an understanding of the process of growth in the prayer 
state.l 
Growing out of such an inner, responsive relationship 
of the person with God is a slowly acquired self-knowledge. 
Such self-knowledge is not the product of "· •• self-inspec-
tion, but the beholding God as immanent in the soul; and we 
might add that vital knowledge, either of self or of God, 
can come in no other way."2 Beholding God thus, the person 
becomes aware of his own unfulfilled possibilities (insight), 
and he is beseiged with negative emotions of inferiority and 
guilt. This would end in despair were it not for the fact 
that the God who exposed his failings is also perceived by 
the person as One who loves him (tender-accepting-secure 
relationship). 
1. Alexander J. Hodge, Prater and 11! Psycholoi~ (New York: 
The Macmillan Company, 93lr:- See pp. l39- ; 145-46. 
2. Emily Herman, The Meaning and Value of Mysticism (Boston: 
The Pilgrim Press, 1916), p:-114. 
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Yet even so the ordeal is distressing, and sometimes 
agonizing. To look at oneself in the presence of the Holy 
God, stripped of all defensive fraud, is a humbling experi-
ence. But as a result, repressed desires, mean feelings and 
unworthy motives which by various defenses one had sought to 
hide, disguise or forget are brought to the surface and 
confessed. Old attachments and self-centered emotional 
patterns are examined; pent-up emotions are released. 
Growth hinges on this kind of unburdening of oneself. But 
it would not be possible at all apart from faith in the 
loving-kindness and tender-mercy or God. The significance 
of this fact cannot be over-estimated. For the person who 
is following the disciplines of spiritual direction, God is 
the Great Confessor Who sees what one really is, but with 
whom, of all beings, it is safe to utterly frank.l Con-
fessing thus to One who listens sympathetically and without 
condemnation leads to emotional release, and makes it 
possible for one to experiment with new insights and new 
feelings in interpersonal relationships. 
In the discipline of meditation itself, however, 
one moves away from the point where self occupies the center 
of thought to the point where one becomes predominantly 
aware of God. Having obtained a God's-eye-view or self, as 
such, and self in relation to others, and made humble con-
1. James B. Pratt, The Religious Consciousness (New York: 
The Macmillan Company, 1920). See pages 326-327. 
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fession, the person is able to experience more fully the 
beauty and love of God. This stirs aspirations. Consider-
ation of specific virtues and their application to one's 
own experience suggests possibilities (insight). The person 
glimpses his own potential destiny which arouses interest, 
emotion and motivation. For self-knowledge also includes a 
recognition of all the powers which slumber in the soul. 
Hope is born (evidence of new perspective). Faith grows, 
so that by slow degrees a new person is created within. 
Psychic energy, released from attachment to self alone, finds 
healthy expression in a wider circle of interests, with love 
for God at the center, as one gains full possession (con-
scious control) of this power. Prayer is therefore a kind 
of relationship therapy whose fruits are moral and social 
values. 
It is relationship with God that provides the sense 
of adequacy so necessary to security. The need to feel 
capable of surmounting all the contingencies of any inter-
personal situation Sullivan said is the basic motivation in 
all behavior. This need to have one's creative efforts 
accepted as worthful is satisfied for the person in spiritual 
direction by his awareness of being in the presence of God at 
every moment. In that relationship the person feels adequate, 
and wherever he is, whatever the circumstances, the person 
is consciously aware of being in that relationship. No 
matter what happens around him, within him the person senses 
the tender acceptance of God, and therefore, in his desire 
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to do the will of God the person feels able for anything. 
This is a significant factor in the person's growth toward 
perfection in love. 
Though his central relationship is with God, the 
person also has a significant relationship with his spirit-
ual director. The spiritual director has been chosen 
voluntarily by the person because the person perceives in 
him a tenderness which elicits confidence, With his spirit-
ual director the person feels at ease; he is able to express 
himself openly, if not freely, and discuss the sinful atti-
tudes and emotions which hinder his own growth in virtue. 
In this relationship of tenderness, because his anxiety is 
minimal, the person gains new insight into himself and his 
relations with God and his fellows as the spiritual director 
interprets the person's behavior for him in the light of the 
love of God, The person also gains greater confidence in 
himself from his awareness of the director's confidence in 
him, a fact which is especially helpful during periods of 
temptation and dryness, For, above all, the person's 
relationship with his spiritual director is one of deep 
spiritual companionship on an otherwise lonely road, From 
this, it is evident that the spiritual director is "the 
mothering one" in his relations with the person. He stands 
beside or behind the person, as it were, in order not to 
obstruct, but rather support, growth. But as the "mothering 
one" the spiritual director provides that quality of inter-
personal experience which inspires in the person he is 
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directing the sense of adequacy so necessary in all inter-
personal living if one is to develop his full potentiality, 
and express himself in creative and productive endeavor. 
c. Criteria Used by Mowrer and Sullivan 
For Measuring Emotional Growth 
Psychology is the study of human behavior in inter-
action with the environmental field, and in this context one 
of the important criteria for measuring growth toward emo-
tional maturity is the degree to which a person's perception 
of the data of reality corresponds to the data itself. 
Actually, all other criteria for measuring emotional growth 
derive from this. The person becomes more mature to the 
extent that his perceptions of himself and his environment 
indicate accurately what really is. His behavior is spoken 
of then as being "reality oriented." With this in mind both 
Mowrer and Sullivan are found to be accenting two criteria 
as measures of emotional growth: (1) self-acceptance, and 
(2) acceptance of others and of the limiting data of reality. 
1. §~-acceptance.--In the process of growing up the 
desire for the approval of the significant persons is so 
strong that a person may model his ideal of behavior on his 
perception of the expectations of the significant persons. 
In consequence feelings and emotions which are disapproved 
are suppressed. Even the awareness of them may arouse such 
anxiety (guilt-fear of punishment) that these feelings and 
emotions are repressed altogether. In effect, then, the 
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person denies even to himself that he has such feelings and 
emotions. But these feelings and emotions continue to be 
active in the unconscious and in various ways disturb the 
person's relationships with others. These repressed feelings 
and emotions Sullivan refers to as dissociated dynamisms.1 
Mowrer suggests that instead of the feelings and emotions 
being repressed, as often they are allowed free expression 
and the guilt is repressed, so that the person in effect 
denies to himself that his behavior is unapproved.2 
Involved in any repression, however, is the feeling 
of personal inadequacy. The person perceives not only that 
certain feelings and emotions are unacceptable to the sig-
nificant persons, but that the person who has them is like-
wise unacceptable. To deny either his emotions or his 
guilt to conscious awareness is a mechanism by which the 
person seeks to maintain his own sense of self-esteem. 
Because he cannot accept himself as he really is, he pre-
tends to himself that he is something better. His percep-
tion of himself is an illusion, and his anxiety in inter-
personal living is the evidence. He is self-conscious and 
preoccupied with his own need for satisfaction. 
1. Patrick Mullahy, "A Theory or Interpersonal Relations and 
the Evolution of Personality," printed as an appendix; 
Harry Stack Sullivan, Conoeitions of Modern Psyohiatrt (Washington, D. C.: The Wil lam Alanson White Psyohia rio 
Foundation, 1947), p. 131. 
2. 0. Hobart Mowrer, Learning Theory and Personalit~ Dynamics 
(New York: The Ronald Press Company;-1956), pp. 39-556. 
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Self-acceptance therefore implies a frank recognition 
of one's weaknesses as part of himself. Not that he in any 
sense approves the emotions he feels, but that he accepts 
these feelings as his own and deals with them in realistic 
fashion. For self-acceptance implies also a frank recogni-
tion of one's strengths. In place of anxiety and feelings 
of inadequacy the person accepts his strengths and weak-
nesses as the point of departure for progress to maturity. 
Instead of striving desperately to be what he is not, the 
person is willing to be what he is, and to develop the 
possibilities for growth which are genuinely indigenous. 
Thus, self-acceptance is an adequate estimate of the 
self. The person is relaxed in his relations with others 
because he readily admits his limitations and does not 
overvalue his capabilities, He feels adequate because he 
does not pretend to be more than he is. As Sullivan says 
about growth: 
Progressively •••• there goes on an extandins of the 
self to such final effect that the patien as~nown ~ 
himself is much the same person as the patient behaving 
with others. · This is pstchiatric cure. There may 
remain a need for a grea deal of experience and edu-
cation before the psychiatric cure is a social cure, 
implying a more abundant life in the communlty.l 
This "more abundant life" Sullivan spe!jks of as "· • • the 
collaborative participation with others ••• "2 The point 
1. Harry Stack Sullivan, Concettions of Modern Psychiatrt 
(Washington, D. C.: The Wll lam Alanson White Psychla ric 
Foundation, 1947), p. 117. 
2, Ibid., p. 117, 
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is, when a person is able to accept his weaknesses and 
strengths as they are, he gains a relative autonomy which 
enables him to assimilate the unalterable necessities of 
experience graciously rather than bowing resentfully. He 
learns to live with the data of his environment, and finds 
self-realization through culture, or participates crea-
tively in the reshaping of it. 
2. Acceptance ~ others.--Both Mowrer and Sullivan 
agree that emotional growth is measured by the ability of 
the person to be genuinely interested in others. This 
Mowrer interprets to mean a ready ability to adjust to the 
needs of others.l Persons who are not self-conscious are 
sensitive to the feelings and desires of others, and respect 
the feelings and desires of others as they do their own. 
Sullivan suggests that the developmental history of 
personality is actually the developmental history of possi-
bilities for satisfying the need for tenderness in inter-
personal relations until one is able, at adulthood, to 
establish relationships of love for others, in which rela-
tionships the other persons are as significant, or nearly 
so, as one's selr.2 He feels that human behavior is posi-
tively directed toward goals of collaboration and of mutual 
1. o. Hobart Mowrer, Pi!chotherapy, Theor~ and Research (New York: The Rona Press Company, 1 55); p. 394. 
2. Harry Stack Sullivan, The Interpersonal Theory of 
Psychiat£I, ed. by Helen SWick Perry and Mary Laad 
Gawel (New York: w. w. Norton and Company, Inc., 1953), 
p. 34. 
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satisfaction and security in interpersonal living, and that 
the ability to express tenderness in human relations is the 
measure of emotional growth. So when he concludes that the 
maturation of personality is identical with the evolution 
of the capacity for adult interpersonal relations, he is 
speaking of the capacity for love or tenderness. 
The one characteristic of this tender love most 
emphasized is the absence of anxiety. The tendency is toward 
a more and more complete spontaneity, the dropping of 
defenses, and the development of honesty in self-expression. 
This open honesty includes allowing one's faults and weak-
nesses to be seen by others in the love relationship without 
shame. For love is the experience which allows persons to 
know each other and still honor each other. 
Another important aspect in the love relationship 
is the tendency to identify with the needs of others. One 
can know another's weaknesses and still honor him because 
one's awareness of his own weaknesses leads him to be 
sympathetic. The person feels another's needs as he feels 
his own; it is as if they were his own. Genuine love im-
plies caring and responding creatively to meet the needs for 
growth and happiness in the loved person. But in the love 
relationship a person can accept help as graciously as he 
gives it, and in his own need throw himself upon the care 
and protectiveness of another with abandon, lack of threat, 
and lack of self-consciousness. 
Love relationships are also characterized by the 
163 
experience of spontaneous joy in the appreciation of each 
other's individuality. It is indicated by praise of the 
strengths of the loved one, and the eagerness for the other 
to develop his own unique personality. There is genuine 
pleasure rather than threat in the growth of another, which 
implies the absence of jealousy. In short, love does not 
seek to possess another, but to affirm his full right to 
fulfill his own individuality. 
Obviously, acceptance of self and acceptance of 
others are not mutually exclusive criteria, but inter-
dependent. The person affirms himself in his affirmation 
of others, responding to others with creative freedom 
because of the seaurity he feels in those interpersonal 
relationships. He loves productively because he feels 
loved, and therefore lovable (worthful), for both his 
perception of himself and his perception of others derive 
from his own peculiar interpersonal experience. And both 
the person's acceptance of himself as a worthful person, 
though obviously imperfect, and his acceptance of others 
as worthful, though imperfect, persons are derivatives of 
his experience of tenderness in his earliest relationships 
with those most significant to him. 
D. Summary 
Because the disciplines of spiritual direction are 
methods for training the mind, the dynamics of learning are 
involved, and may be studied psychologically. It is reported 
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by o. Hobart Mowrer that learning takes place only when a 
response is rewarded. Satisfaction, however, is defined as 
tension reduction, and may be derived from responses that 
reduce the tension associated with either primary or second-
ary drives. Primary drives are tensions involved in the 
basic organic and psychic needs of the organism; secondary 
drives are tensions set up by "interests" which have become 
functionally autonomous. Thus, a person's "interest" in 
becoming more and more perfect in love is the intervening 
variable which motivates learning through the disciplines 
of spiritual direction. As attitudes of honor, obligation 
and holy desire are established, they function as drives 
which motivate responses which will bring satisfaction, The 
sense of Divine approval manifest in a "good conscience" is 
adequate reward even when the achievement of virtue is not 
apparent in personal conduct. Interests that are ignored, 
or acknowledged with a non-rewarding response, over an 
extended period (as in mortification) are extinguished. 
New insight is basic to growth and is also a learning 
experience. Insight comes with the modification of the 
generalizations which have been built up from one's past 
experience. As new ideas are suggested to the mind, some 
stir up interest, but remain on the fringe because tempor-
arily no relationship to the present system of generaliza-
tions is perceived. Insight comes through reflection as 
suddenly a fringe idea gives new perspective to an old 
generalization. In the discipline of meditation the attitude 
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of reflection is central, and new insights stir affections 
and find expression in resolutions aimed at spiritual 
growth. 
However, such spiritual growth involves increased 
understanding of self in interpersonal activity. The problem 
of growth is the problem of anxiety. Personality, as 
Sullivan explains it, is made up of reflected appraisals, 
and the anxiety generated by the disapprobation of signifi-
cant persons caused certain patterns of response (the 
attitudes and related emotions in past experience) to be 
disassociated from present awareness. Such disassociated 
dynamisms limit self-expression in interpersonal relations, 
yet the associated anxiety prevents their reorientation into 
creative patterns of living. 
The anxiety aroused by disapprobation (or the 
anticipation of disapprobation) led to dissociation in order 
to gain satisfaction of the need for tenderness. Expansion 
of the self is possible, then, only by reversing the process. 
If the satisfaction of the need for tenderness is assured for 
the most part, the person is able to endure the anxiety 
involved in facing consciously his dissociated experience. 
Negative emotions are released, and the person is free to 
relate to others on a new level of experience. 
In the disciplines of spiritual direction the 
person's relationship to a God of tender mercy provides the 
assurance necessary for such emotional growth. He has also 
his relationship with his spiritual director to augment and 
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help to interpret his experience with God. 
The resultant growth is measured by the sense of 
adequacy which the person manifests in his interpersonal 
living, and his ability to express as much tenderness for 
others as he requires of others. The person's sense of 
adequacy is his ability to accept himself, with all his 
imperfections, as a worthful person, capable of dealing 
with experience satisfactorily. This sense of adequacy is 
obviously grounded upon a realistic estimate of strengths 
and limitations which the person perceives as acceptable to 
himself and others. The experience of tenderness received 
in interpersonal living leads to a sense of adequacy which 
enables a person to express tenderness in interpersonal 
living. Able to accept his own weaknesses and limitations, 
one becomes aware of the needs of others and identifies 
with others. When a person is motivated as much by his 
concern for the needs or others as he is by concern for his 
own needs, sullivan says that the state of love exists.l 
Tenderness is expressed. This amounts to the acceptance or 
others as worthful persons, too. The two criteria for 
measuring growth, from the psychological point or view, seem 
to be (1) self-acceptance and (2) acceptance of others. 
From a practical aspect no difference is to be found be-
tween the concepts of "humility" (previously discussed) and 
1. Harry Stack Sullivan, Conce!tions of Modern Psychiatrt 
(Washington, D. C.: The Wil lam Alanson White Psychia ric 
Foundation, 1947), p. 20. 
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"adequacy" nor between "gentleness" and "tenderness," In 
religion as in psychology the measure of growth is the same. 
The only significant difference is in the ultimate points 
of reference in each. Humility and gentleness are derived 
from a consideration of relationship with God as well as 
interpersonal experience, Whereas adequacy and tenderness 
are derived from consideration of interpersonal adequacy 
alone. 
CHAPTER V 
FINDINGS RELATED TO rRE3E~;T-DAY 
~ASTORAL COUN~LlNG 
A. Pastoral Counseling As Presented by .:>"ward liltner 
1. The aims of pastoral counseling. -'-'l'he devout Chris-
tian pastor organizes his entire ministry around his purpose 
to influence all people to become followers of Jesus. In his 
own way the pastor is seeking to bring his people to love God 
with all their heart, and with all their mind, and with all 
their soul, and with all their strength; and to love their 
neighbors as they do themselves. :us aim is to inspire in 
others an intelligent faith in God that will enable them to 
confront temptation, disappointment, doubt, failure and death 
courageously, and to grow through the experience. Every as-
pect of his ministry points toward spiritual wholeness for 
every parishioner, and a fellowship of love in which everyone 
shares. 
Hiltner emphasizes the fact that the pastor in his 
ministry workS within the theological frame of reference.l 
His understanding of the ethical implications of life are 
l. Seward Hiltner, Pastoral Counseling (New York: Abingdon 
Press, 1949), p. 31-32. 
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grounded in his faith that God is the Creator and Sustainer 
of Ultimate Value, and that objective ethics are undergirded 
by the structure of the Universe itself. The pastor has faith 
in man because of his conviction that God has endowed man with 
all the potentiality for achieving perfect maturity in rela-
tionship with God. And so the devout Christian pastor does 
all his work with this ultimate aim in mind. His purpose is 
to assist others to orient their lives to that perspective 
that they might fulfill the destiny God envisions for each 
of them. 
But Hiltner makes it clear that this is not the place 
to start with persons. This orientation to the Ultimate Des-
tiny he speaks of as "post-graduate work, and counseling be-
gins on a nursery school basis. "1 
Pastoral cout~eling deals with the specific problems 
of persons who recognize that the problem is within them-
selves, and are willing to do something about it. The person 
takes the initiative in approaching the pastor to get help 
with his problem. The aim of the pastor in counseling, then, 
is "to help people to help themselves through th·e process of 
gaining understanding of their inner conflicts."2 Practically 
speaking, this maY be limited to social adjustment in a 
1. Seward Hiltner, Pastoral Counselin~ (New York: Abingdon 
Press, 1949), p. 32. 
2. ~ •• p. 19. 
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narrowly-defined complex of relationships, or to emotional 
adjustment in referenae to a particular crisis situation. In 
this connection the aim is to help the person "to turn a cor-
ner"l so that he can see his life-situational problem from a 
new point of view and be able to handle it successfully, Plus 
helping the person with his immediate problem, there is the 
hope that he may learn how to help himself with other problems. 
At times, however, pastoral counseling seeks to do no more 
than to give a person "the assurance that he and his feelings 
are understood, that someone is truly standing by with him,"2 
The pastoral counselor is considered to be one of a 
group of strategic problem therapists whose special "focus of 
function in counseling is human destiny. n3 Because the pas-
tor is committed to a long-range view of the purpose of living, 
Hiltner says that in his mind's eye he will be concerned with 
the solution to a particular problem in the context of the 
ultimate meaning of life, with heaven as one alternative and 
a very real hell as the other. But he may not be best q uali-
fied to deal with "special problems" of human destiny as they 
find expression in varying symptoms Which impel people to 
seek help. 4 In consequence, the aim of the pastor in 
1. Seward lUltner, Pastoral Counseling (~lew York: Abingdon 
Press, 1949). p. 63. 
2. lli.li·. p. 64. 
3. ~ .. p. ll6. 
4. ~ .. p. ll6-ll9. 
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counseling may be quite limited; he seeks (1) to do no harm, 
(2) through genuine understanding to help a person get a 
sufficiently clear view of his immediate problem that he may 
be able to act with reference to it in new fashion, or 
(3) gently influence a person to get expert help. 
The aims are the same whether the pastor is engaged 
in brief or extended counseling. In extended counseling the 
pastor helps a person to discover the pervasive pattern of 
his own personality, and release repressed emotions. But 
this is not necessarily more nelpful than brief counseling 
because the criterion of helpfulness is the degree to which 
the need is met, not the length of counseling time. The 
point is, the immediate aim in pastoral counseling, whether 
brief or extended, is personal growth which enables a person 
to meet more adequately the demands of his present life-
situation. 
2, The procedures in pastoral oounseling.--The initia-
tive in establishing a counseling relationship is always with 
the person seeking help, 'J:·hrough out the counseling process 
the initiative remains with the person. The pastoral coun-
selor's role is strictly defined: it is that of helping another 
person to help himself. The pastor gives attention to the per-
son's problem. He concentrates on understanding how the person 
feels, and responds to the central feeling expressed. The pas-
tor's response may be verbal or non-verbal, but in either case 
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his purpose is to communicate what he understands to be the 
person's feelings in the matter at hand. dhen conflicting 
feelings emerge, the pastor aids in clarifying the contrast-
ing elements in the conflict so that they are clearly recog-
nized by the person. But the pastor does not take sides with 
one feeling as over against another; there is no moral judg-
ment involved, but simply a verbal restatement of what he 
understands as "mixed feelings" displayed by the person. In 
this way the pastor demonstrates that he understands what the 
person is trying to communicate to him. Or per haps it bee orne s 
obvious in this way that the pastor has misunderstood. But at 
least the person learns that the pastor can be trusted to try 
to understand. }or this reason the person comes to feel that 
the pastor respects him. The pastor's willingness to accept 
the person's feelings in an understanding way encourages the 
person to go ahead. iiith this encouragement the person struggles 
for some new perspective on the problem he faces. 
Yet the person does not struggle alone. The pastor 
does not agree or disagree with the person's attitudes and 
ideas, but he does help to point up the issues involved. This 
is done without an expression of bias in favor of one or the 
other of the issues, leaving the responsibility for such choioe 
entirely in the hands of the person whose problem it is. Though 
the pastor himself sees the person's problem from the perspeo-
ti ve of human destiny, !Uild knows that some courses of action 
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bring more enjoyment, growth, stamina and maturity than do 
others, this does not mean that he necessarily !mows what is 
best for the person at a given moment in a particular situa-
ti on. He therefore gives no advice. In the first place, how 
the person perceives the advice and what the pastor intended 
may be two entirely different datum. The outcome may be dis-
astrous. In the second place. advice-giving hinders the per-
son's growth by taking away his rightful privilege of working 
through the problem for himself. The person's problem is his 
opportunity to gain acme understanding of himself in his rela-
tion to others and the world in which ne lives. In this pro-
cess the pastor serves as a kind of objective reference, sort-
ing out the feelings and ideas expressed by the person, and 
rephrasing them so that they stand out in bold relief before 
the perscn. ?he pastor also periodically gives perspective 
to the counseling process by reviewing in cle~r outline the 
insights gained to date and the present predicament. 
Hiltner summarizes the procedures involved in counsel-
ing in a number of general statements. He says:l 
1. Counseling is helping another person to help him-
self, not doing scmething for him. 
2. Counseling focuses attention on the parishioner's 
situation and his feelings about it. 
b, Counseling proceeds through real understanding on 
1 • .:Jeward Hiltner, Pastoral Counseling (r<ew York: Abingdon 
Press, 1949), pp. 20-22 and 47-54. 
the pastor's part of how the parishioner feels about 
the situation, and through communication of the 
reality of that understanding; not through agreement 
or disagreement. 
4. Counseling involves the clarification of ethical 
issues, but not coercion. When conflicting feelings 
of the parishioner emerge, the pastor aids the 
parishioner in clarifying the elements of the con-
flict and their relative pull on him. 
5. Counseling includes, on one or more appropriate 
occasions, that which will aid in consolidation of 
the insights achieved or the clarification gained. 
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3. The relationships in pastoral coypseling.--one im-
portant relationship in pastoral counseling is that between 
the person and his pastor. ·rne kind of relationship they are 
able to establish is the key to success in the solution of the 
specific problem at hand. Hiltner emphasizes the fact that 
"the counseling relationship contains a special kind of free-
dom on the part of the parishioner."l The freedom grows out 
of the feeling of being genuinely understood. To be sincerely 
respected as a person, to have one's feelings fully accepted 
as real by another human being has far-reaching, therapeutic 
value. For to the person it means the freedom to express 
himself, to talk about his feelings in the confidence ttat he 
will be understood and respected regardless of what he says. 
The pastor assumes that the potential resources for 
the solution to the person's problem are within the person in 
1. seward Hiltner, Pastoral Counseling (New York: Abingdon 
Press, 1949), p. 51. 
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the same sense and to the same degree that the trouble is with-
in the person. Through interaction with the world around him 
the positive and creative forces within the person became en-
slaved by fear. Through interaction within the counseling re-
lationship in which he feels understood, accepted, respected 
as a person, the person experiences a new freedom. The person 
feels free to look at his fears and nis other emotions and 
attitUdes for a little while, and with the assistance of an-
other to seek to understand why he feels the way he does in 
his life situation. 'i'he sense of being understood is the key 
that opens the door to such exploration of the self by the 
person. And so this relationship with his pastor is a central 
factor in the courreeling experience. 
Not ·only the person-pastor relation ship, however, but 
the person's relationship with God has been emphasized in pas-
toral counseling from its inception. This has been acknow-
ledged by the assertion that the two must face a third. ~Zever­
theless, awareness of relationship with God is not made ex-
plicit in the counseling experience unless the pastor consi-
ders it (from the point of view of the procedures already pre-
sented) to be properly relevant. deward Hiltner makes his 
position clear on this point in a personal letter to the writer 
dated May 21, 1956: 1 
1. See letter of inquiry on pages 193-194. 
To answer your questions specifically but briefly, the 
most important thing about God in pastoral care and 
counseling, in my judgment, is contextual. Does the 
pastor genuinely feel the presence of God, in both the 
likely and unlikely places in which the movement of 
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his Spirit makes itself known? >lhere the pastoral re-
lationship comes to the point where this may be articu-
lated to a helpful end, fine. But I can't be interested 
in the articiltlati en unle sa the "kairos" for it has c orne. 
To put it homiletically, God is always there, the pastor 
should always be aware He is there and should communi-
cate his confidence sub-verbally -- the one question 
is when direct awareness of God verbally, by the 
parishioner or the past or, is in order. ·Theoretically, 
this would always be desirable; in practice, only if 
the "kairos" is there. Talk about God may at times be 
a defense against responding to God's work. The 
criterion, if you have doubt of my meaning, is not just 
therapeutic, but is the best understanding of God' a 
working that our faith gives us. 
You ask whether this is better dealt with in other 
functions of the ministry than pastoral counseling? If 
it is straight education, of course then it is educa-
tion whether there be two people or twenty. 1'ven so, 
this need not injure a counseling relationship provided 
(1) a real relationship has been established and real 
work done and (2) each person understands explicitly 
just what is and is not happening. Getting new infor-
mation may be important, but it may (if the situation 
is undefined) serve as an effective defense against 
self-confrontation. 
My basic point, is to say that I believe we deal with 
a dialectical matter here, or at least we must deal 
with it by dialectical method, If I have it as my aim 
to help the person become more explicit about God, that 
may indeed be the ultimate goal. But I may too easily 
confuse this awareness with verbalization, and permit 
the person, emotionally hard-pressed, to substitute 
talk of God for personal confrontation, to the detri-
ment both of his change and of his relationship to God. 
On the other hand, in my experience talk with people 
about the religious ani ultimate dimensions of their 
problems may be a very important avenue to the hori-
zontal dimensions of their problems. So I don't mean 
to say one works out himself and his social relation-
ships, and only then thinks of God. Movement may come 
at any point; but at whatever point it comes, it must 
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be relevant to him we are trying to help. 
The use of religious resources such as prayer, the 
Bible, religious literature, and the sacraments and rites of 
the church should serve the purpose of consolidating the 
accept'lnce, understanding and clarification which have emerged 
previously. As such, their effectiveness depends upon their 
being treated as a natural part of the experience. 
The consolidating type of prayer, at the proper time, 
may very well be an indirect assurance that though 
the precise ways are not yet clear, the general 
direction which assures some help is beginning to 
become clear. :lence there is some clarification of 
what Il8Y be expected from the counseling relation-
ship--which includes the primary point that help can 
be expected.l 
In any case, awareness of relationship with God may or may not 
be expressed verbally in pastoral counseling, depending upon 
whether or not (according to the judgment of the pastor) such 
discussion is thought to cO!ltribute toward the person's growth 
toward maturity. 3ut almys this relationship is implicit in 
the pastoral counseling experience. 
4, The resu1ts achieved through pastoral counseling.--
In the process of interaction with his environment a person 
acquires a relatively enduring perception of himself in rela-
tion to the world around him. This perception determines his 
conduct. 'i'he perception of personal inadeqtUacy precipitates 
1. 3eward qiltner, fastoral Counseling (New York: Abingdon 
Press, 1949), p, 201. 
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anxiety and cripples every relationship with others in some 
degree, wasting energy in inner conflict and diverting energy 
wastefully into patterns of irrational behavior. Resentments, 
jealousies, and fears create problems in interpersonal affairs. 
Because troubles come through interaction with the world with-
out, the resolution of them must be found in this way as well. 
The understanding relationship the person finds in co lltlSeling 
makes this possible because it provides the kind of personal 
interaction which modifies his perception of himself. 
·The person's expectations as he comes to the counsel-
ing interview for the first time are based upon his past ex-
perience. He has perhaps never :mown a human relation ship in 
which he was fully and genuinely accepted, but in counseling 
this is the fooal experience. The result of his feeling under-
stood is a developing readiness in the person to perceive his 
own past experience in new perspective. This is because he 
perceives himself in a new light. Hiltner says: 
An interp·ersonal process (whose outstanding feature is 
concentrated understanding) has provided what might be 
called the setting in which a person can look in a more 
integrated manner at himself. ,'ie know that such a new 
view of the self inevitably means at the same time a 
new view of relationship with other people and with the 
oo smic framework in which we live .1 
The result is an increased capacity for construe t iv e action as 
the qreative energy of the personality is released, In this 
1. Seward Hiltner, Pasto~l Counseling (New York: Abingdon 
Press, 1949), p, 63. 
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way the person gradually moves toward wholeness and integra-
tion. Not only is the person more at ease within himself, 
but is able to relate to others in positive fashion with 
greater ease and confidence. He is increasingly happy and 
productive in his social experience. The result achieved 
through pastoral counseling, then, is a perceptual adjustment 
which makes it possible for the person to deal more adequately 
with the circumstances of his own life situation. 
B. Pastoral Counseling and Spiritual Direction Compared 
l. Aims compared.--The ultimate aim of pastoral coun-
seling and the aim of spiritual direction are precisely the 
same. Every pastor nourishes the hope that ultimately all his 
parishioners will cane to love God fervently and allow the 
Holy Spirit to be manifest in every rela ticnship of life. And 
in his ministry the pastor works on the assumption thl. t all 
his parishioners have within themselves the potential for such 
spiritual wholeness. His avowed purpose is to inspire in them 
the development of that potential. 
However, this aim may be limited in the practice of 
pastoral counseling by the expectation of the person seeking 
help. The person coming to the pastor for counseling may not 
be thinking at all about growing toward spiritual perfect ion 
in relationship with God. He may be concerned only with his 
need to find some relief from distress in his life situation. 
Troubled by conflict within and without, he wants help in re-
180 
solving that conflict. His attention is focused on his pro-
blem. Practically speaking, then, pastoral counseling seeks 
to give him the assurance of being under stood during the 
crisis, to help him gain insight into why he feels as he does, 
to enable him "to turn a corner" so that he has a new and more 
adequate perception of himself and his problem, to persuade 
him to get expert help, or at least to do him no harm. This 
is in the foreground, and any reference to the ultimate aims 
of the pastor is made only if and. when, in a natural and educ-
tive manner, it appears that it will enhance the possibility 
of achieving appropriate satisfaction for the person's 
immediate need. 
In spiritual direction on the other hand, attention is 
focused from the beginning upon the ul ti rna te aim because the 
person comes to the spiritual director with that expectation. 
To become perfect in love for God is the explicit goal for 
both the person and his spiritual director. Every immediate 
need, every perscnal problem is examined in that perspective. 
As many distressing circumstances and personal conflicts are 
dealt with in spiritual direction as in pastoral counseling, 
but every troublesome situation is seen as an opportunity for 
learning to honor God. The person's one concern is to become 
perfect in love--for God, for others, and for himself. Any 
limited goal is openly expressed in terms o~ the ultimate 
goal. Problems are resolved in order that the person may 
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give greater glory to God in his living. This is his source 
of joy and peace. 
2. Procedures compared.--Precisely the same procedures 
are used in both spiritual direction and pastoral counseling. 
But this is true only with regard to the pastor-person relation-
ship which in spiritual direction is not the most significant 
relationship. Pastoral counseling and spiritual direction both 
follow the procedure of helping another person to help himself 
by focusing attention upon the person's need and his feelings 
with regard to it. Both proceed through real und.erstanding of, 
and respect for, the person by the pastor, and not through 
advice-giving or coercion. Both invo.lve the pastor in the 
task of clarifying issues and feelings, and of consolidating 
insights that have been gained. However, in spiritual direc-
tion clarification of issues and feelings has its reference 
point in the person's understanding of the will of God; the 
person's perception of self, and self in relation to others, 
evolves from his perception of self in relation to God. In 
this process the spiritual director uses the same eductive pro-
cedure employed by the pastoral counselor, though in theologi-
cal matters the spiritual director may elucidate when it seems 
pertinent. Release of negative emotions and the reaffirmation 
of the self on the new level of perception involves the ex-
perience of repentance and forgiveness. In repentance the per-
son acts in positive and creative fashion upon the insights he 
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has gained, forgiving others for perceived injustices to him-
self, and asking forgiveness of God for attitudes and feelings 
in himself perceived as being out of harmony with the Divine 
>I ill. 
As the therapeutic process in pastoral counseling is 
by no means limited to the interviews themselves between pas-
tor and person, neither is it limited in spiritual direction 
to those times when director and person discuss the state of 
the person's soul. But spiritual direction differs markedly 
at this point from pastoral counseling. Because of its ex-
plicit emphasis upon the preeminence of the person's relation-
ship with God, spiritual direction makes use of the procedures 
of prayer and mortification. 'These are considered every bit 
as significant in helping a person to help himself as the educ-
tive procedures of pastoral co1mseling interviews. Thus, in 
spiritual direction the person continues the therapeutic pro-
cess through the meaningful relationship involved in prayer. 
Mortification likewise continues the therapeutic process by 
adapting the insights gained through prayer to the practical 
experience of everyday living. In this way these procedures 
of spiritual direction are integra ted into the life of the 
person. 
3. Relationships compared.--The relationships of the 
person in pastoral counseling and in spiritual direction are 
also precisely the same; in each the person is related both 
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to the pastor, and to God. But there is a difference to be 
noted. In pastoral counseling the person's relationship with 
God may or may not become explicit while in spiritual direc-
tion the person's awareness of relationship with God is always 
explicit. Relationship with the spiritual director is signi-
ficant, but relationship with God is preeminent. Those times 
when the person and his spiritual director meet together to 
consider the person's disturbing problems, discussion centers 
around their meaning in terms of the person's relation ship 
with God. The spiritual director in his understanding way 
helps the person to evaluate and interpret his own life ex-
perience in the light of that relationship with God. In the 
interim periods (between interviews) the person continues this 
exploration tnrough the practice of prayer, and experiments 
with new insights through the experience of mortification. 
The point is, both the person's relationship with God and his 
relationship with the spiritual direct or are significant in 
spiritual dir eat ion, but the person's explicit awareness of 
relationship with God is of primary importance. 
4. Results com-0mred. --Both pastoral counseling and 
spiritual direction help the person to make an emotional adjust-
ment which enables him in some degree to resolve his immediate 
problem, and to handle his future problems more adequately. 
This emotional adjustment is based upon the person's changing 
perception of himself in relation to others in his environment. 
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He has gained SCI!le insight into why he felt as he did and some 
understanding of how his own emotional needs were affecting 
his behavior in interpersonal living, causing difficulty. 
This insight into himself has helped the person to a better 
understanding of others as well, increasing his toleration of 
others whose behavior seems to interfere with his own self-
interest. The per son has gained a greater degree of self-
confidence in the process; he is more flexible in his approach 
to the demands of everyday experience, displaying more ability 
to deal with the problems of living creatively and productively. 
While both pastoral counseling and spiritual direction 
contribute in the same way to the emotional development of the 
person, there is this difference; in pastoral counseling, be-
cause the expects. ti o ns of the person coming for counseling tend 
to limit attention (1) to a specific need (2) for a brief period, 
the results tend to be minimal. 'iihen the tensions involved in 
the particular problem-situation are sufficiently lessened so 
that the person can deal constructively with the troublesome 
aspects of the sitta tion, pastoral counseling ends. This does 
not necessarily meB.Il an end to the growth process, but the ten-
dency is for the person to adapt himself to life on the new 
level of emotional adjustment which he has achieved through 
counseling and remain there. 
The person has gained what he had hoped for in seeking 
help through counseling, and is satisfied. ,:Ie will continue 
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to grow, perhaps, through the sheer experience of living if 
his new approach to interpersonal adjustment continues to be 
even moderately successful, but the tendency will be toward a 
state of dynamic equilibrium. Growing out of the need for 
security in human relations is a fundamental inner motive to 
preserve a stability of outlook, so that there is in the per-
son's perception of any situation an unconscious selective 
awareness oi" what is familiar. In consequence, the person's 
perception of self and othet"S tends to solidify and resist 
change. The environment always imposes some strain upon the 
person, demanding varying degrees of personal adaptation. Yet 
because the person unconsciously tends to perceive himself and 
others in the same wa,y, his attitudes and feelings become more 
or less stabilized on that level of emotional adjustment to 
life which the person finds tolerable. For this reason, the 
results achieved through pastoral counseling, though signifi-
cant, tend to be minimal. 
In spiritual direct ion, on the other hand, because the 
expectation of the person coming for direction requires that 
attention be focused (1) upon varying needs ( 2) over an extended 
period of time (presumably for the rest of the person's life), 
the results tend to be maximal. Spiritual direction does not 
end, and therefore the accent is upon continuing emotional 
adjustment with a purpose to achieve perfect love responses in 
all relationships with others. 
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~'or the person in spiritual direction personal se-
curi ty is not grounded primarily in his perceptioH of himself 
in relation with other human selves, but in his perception of 
himself in relation to God. The person's sense of security 
is his confidence in God as a God of Love. But his percep-
tion of himself in contrast to the perfectness of God's love 
never allows the person to stabilize at any inferior level of 
emotional development. Any tendency in that direction is 
corrected in the person's relationship with his spiritual dir-
ector. New insights lead to new growth which in turn leads 
to further insight and further growth in a continuing process. 
iurthermore, the person's enlarging understanding of experience 
has a cosmic perspective. Seeing life from the perspective of 
a God of Love integrates all the strands of his experience in-
to a pattern of meaning and value. This gives direction and 
purpose to the person's life which centers upon loving as God 
loves, and issues in more and more creative and productive 
living. ~'or this reason the results achieved through spiritual 
direction tend to be maximal. 
c. An Evaluation of the Contributions Spiritual 
Direction May Have To Make To Present-
Day l'astor al Counseling 
It is interesting to note how Hiltner nelates spiritual 
direction and pastoral counseling. He likens the spiritual 
director to a kind of spiritual public-health man, 
••• aiding the person at chosen intervals to review 
and examine his spiritual life and helping in the 
application of therapy where that seems indicated.l 
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But he suggests that this could hardly be considered counsel-
ing except in the sense that the person anticipates a periodic 
return. like the plan of seeing the medical doctor once or 
twice a year to make sure things are all right, so this plan 
in the spiritual field he feels makes a great deal of sense, 
but he adds: 
Even though such a plan does not bear promise of 
sweeping the United States like wildfire, the pas-
tor may find a parishioner from time to time for 
whom the kind of support it offers can make an 
enormous difference in his life.2 
This seems to dismiss spiritual direction much too lightly. 
Any pastoral function which holds out the possibility of 
making an enormous difference in a person's life ought to be 
championed. What prestige pastoral counseling has today is 
the result of strenuous effort on the part of redicated men 
who were convinced of its value as a pastol1al function. The 
therapeutic value of spiritual direction and the contribution 
which it could make to the emotional development of parishioners 
commends it as a valuable function. It does not oppose coun-
seling; it includes counseling, and has this to recommend it 
to the Protestant tradition. 
l. Seward 'iiltner, Pastoral Counseling (New York: Abingdon 
Frese, 1949), p. 92. 
2. ~ •• p. 92. 
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Spiritual direction can be considered as an integral 
part of the pastor's total parish ministry. His preaching, 
teaching and visiting are all proper preparation for this kind 
of intimate personal ministry which guides a person in his 
spiritual development toward perfection. If the pastor 
(1) persistently and consistently interprets all experience 
in terms of its cosmic meaning and ( 2) interprets prayer and 
mortification as significant means for achieving greater 
maturity, his parishioners will develop a readiness for spiri-
tual direction. To seek direction, then, will seem a natural 
thing to do, and to continue it an integral part of their 
life experience . 
.B,'very pastoral counseling relationship in his parish 
is for the pastor a potential spiritual direction relationship. 
The person who comes to the pas.tor for help with his problem 
is aware of an inner need, though he cannot define it. Recog-
nizing that something is wrong, the person voluntarily chooses 
his pastor to help him find out what it is and do something 
about it. If the pastor accurately communicates the love of 
God to the person through his responses, a pastor need not 
violate any of the principles of psychotherapy in order to 
help the person to an understanding of his experience in the 
light of relationship with God. Communication of understanding 
through response to feeling, clarification of issues and emo-
tions, consolidation of insights gained--this can be done as 
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well in one frame of reference as another without distracting, 
generalizing, moralizing or coercing.l 
Inevitably in the process of helping a person to nelp 
himself with his problem it is necessary to deal with guilt, 
resentment or fear. Sometimes it is necessary to deal with 
all three, but the adequacy with which these feelings are re-
solved determines the degree of emotiamal development (spiri-
tual growth). Since each of these emotions involves the per-
son's perception of himself and his relationship to the total 
cosmic structure of life--to God as well as to other signifi-
cant persons--they can be more adequately dealt with in a 
frame of reference that is explicitly religious than in any 
other. Repentance and forgiveness are meaningful experiences 
when they are understood. And if the pastor-person relation-
Ship has endured satisfactorily to this stage, the pastor need 
not avoid being instructive in addition to being responsive. 
After tensions are lessened it is perfectly natural 
to introduce the person to the possibilities for continuing 
help, and for further growth, through tne disciplines of prayer 
and mortification. The decision to co11tinue or not is left 
with the person, of course, but the pastor has been consistent 
in nis role as a pastor. 
The difficulty in this is the obvious fact that the 
1. Seward Hiltner, Pastoral Counseling (New York: Abingdon 
Press, 1949), p. 53. 
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pastors of the Evangelical tradition have no concept of the 
meaning of spiritual direction, and little understanding of 
the significance of the kind of persoml ministry which spiri-
tual direction implies. They have had no specific training 
for this aspect of pastoral wor1!:. Nevertheless, the values 
of spiritual direction are such that spiritual direction ought 
to be revised and refined for Protestant use, and held as an 
important pastoral function. It would be well to put a study 
of spiritual direction into the curriculum of our seminaries, 
keeping in mind that the practice of pastoral counseling might 
be enriched by sharpening the focus upon God. 
D. Summary 
Pastoral counseling as represented by Seward Ililtner 
takes into account the ultimate fulfillment of man's eternal 
destiny. The counselor as a past or is c omerned that the per-
son organize his life around the experience of significant 
relationship with God. In his mind's eye the pastor visualizes 
the possibility of the person's becoming more and more perfect 
in his love for God, and so becoming more and more perfect in 
loving other persons, and himself, for God's sake. In this 
connection the pastor also visualizes a community of love in 
which the person is a part. These are the ultimate aims of 
the pastoral counselor. 
Practically speaking, however, the pastor as counselor 
is often limited by the expectations of the person who comes 
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for counseling to helping a person help himself find the solu-
tion to an immediate distress. In this case his aim is an 
emotional ad just men t that will enable the person to deal with 
the troubles erne aspects of his life. more adequately, and so 
find a greater degree of satisfaction in his interpersonal 
relation ships. 
Counseling proceeds by focusing attention upon the 
person's feelings and communicating to the person the fact 
that he is understood. The pastor does not agree or disagree 
with the ideas expressed, nor does he attempt to give advice. 
His one concern is to respond to the person's feelings in such 
accepting fashion that the person will feel free to state 
wnatever comes into his awareness. The pastor does sift out 
and by rephrasing seek to clarify for the person the issues 
and feelings being expressed. And as new insights evolve the 
pastor will from time to time review the ground covered and 
summarize the insights gained. However, the crucial factor 
in this process is the understanding that develops in the re-
lationship between the pastor and the person. It is this that 
provides the freedom which enables the person to examine past 
exper ienoe that has be en "lost" and integrate it into his pre-
sent perspeotive. The result is a changed peroeption of self 
in relation to others which serves to resolve the problem at 
hand. 
By comparison, in spiritual direotion the interaction 
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between the spiritual director and the person follows the same 
psychological principles, but the problem is viewed in the per-
spective of the person's relationship with God. For in ~iri­
tual direction this is the significant relationship. And, 
spiritual direction continues in the interim between interviews 
in the disciplines of prayer and mortification. 
Because pastoral counseling involves attention given a 
specific distressing situation, for just a brief period of time, 
the results, though significant, tend to be minimal. Spiritual 
direct ion, on the other hand, by giving continuous attention 
to many problems of experience over a long period of time tends 
toward effecting maximal results. 
For this reason it seems important to reclaim the 
values of spiritual direction for the Protestant Evangelical 
tradition. At least a thorough study of it should be made with 
the possibility in mind of enriching pastoral counseling by 
sharpening the focus upon God. 
Dr. Seward Hiltner 
Professor of Pastoral Theology 
The B'ederated Theological o'aculty 
1'he University of Chicago 
5757 University Avenue 
Chicago 37, Illinois 
Dear Dr. Hiltner, 
59 North Main Street 
Oakdale, Massachusetts 
May lE, 1956 
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I am writing a doctoral dissertation dealing with a 
comparative study of spiritual direction and pastoral coun-
seling in which I have chosen your point of view on pastoral 
counseling as representative of the present-day approach to 
that function of the pastor. 
I write specifically for a clarification of your under-
standing of the place of explicit reference to God and the 
person's relationship to God in counseling interviews. Is 
it, as a rule, the purpose of the interviews to help the 
persm come to an understanding of his life-situational 
problem in terms of his relationship with God? Or is this 
something which you feel is better dealt with in most cases 
in other aspects of the pastor's ministry: e.g., through his 
preaching, teaching, etc.? Would you consider this to be 
the ultimate aim of the pastor which is implicit in his role 
as a pastor, but which it is best not to make explicit in 
counseling interviews in order to deal more specifically 
with the need of the person to understand himself in his 
relationships with those other persons involved with him in 
a critical life-situational problem? 
My purpose in asking these questions is to be sure I 
have an accurate understanding of this particular issue as 
you present it in your book, Pastoral Counseling. I am 
especially aware of the emphasis in spiritual direction 
upon the immediate current relation between the person and 
God which seems to contrast somewhat with the general 
practice of pastoral counseling. 
Sincerely yours, 
Frank d. YJ.mper 
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CHAPTER VI 
S~~RY AND CONCLUSIONS 
A. The Personality of Francis of Sales 
The pattern of response to experience in inter-
personal living constitutes personality, and growth implies 
a change in the pattern from one period of time to another. 
In general, however, there is a relatively enduring pattern 
of responses to others which can be traced back to its 
origin in the early years. This "core" of personality can 
be understood only as one becomes aware of the interpersonal 
influences which brought it into being. In Francis' life 
the most significant persons were his parents. Even though 
he was separated from them most of the time from age seven 
until he was twenty-five, they still exerted the most 
telling influence upon his life. 
Francis' gentleness was a reflection of his mother's 
characteristic response to him. She was just a child of 
fourteen when he was born, and he a fragile and sickly baby 
who arrived prematurely, but for Madame de Boisy Francis was 
an answer to prayer. She gave Francis the tenderest of care 
and was with him constantly. Francis was her first child, 
her only pastime, and almost her sole source of companion-
ship, for Madame de Boisy belonged to the nobility and her 
husband, thirty years her senior, was not only busy with the 
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affairs of three large estates, but involved politically and 
militarily in the fortunes of the Province of Savoy. Francis 
became warmly devoted to his mother, and from a psychologi-
cal standpoint identified with her. The attitudes and ideals 
which were his mother's Francis accepted quite unconsciously 
as his own. 
The significance of this is at once apparent when one 
faces the fact that Madame de Boisy was a very pious person, 
and believed that Francis was given to her by God in answer 
to the prayer in which she covenanted with God to rear the 
baby He would present to her as a virtuous and holy servant 
of God, This covenant with God Madame de Boisy had always in 
the forefront of her mind. It was the motivating power in 
all her attention to Francis. So that from conception 
Francis was surrounded by a motherly influence intent upon 
developing the pious virtues. It is no wonder, then, that 
as Francis perceived his mother's expectations of him, and 
responded in ways designed to please her, he became pious 
too, The attitudes and spirit which his mother expressed in 
her relations with him, and with others in his presence, 
became for Francis the cues interpreting for him the meaning 
of piety. The gentle, kindly attitude toward others which 
became the characteristic mark of his interpersonal dealings 
throughout life Francis learned from his mother before he 
was seven years old, 
It is certain that Madame de Boisy•s relation to 
Francis was not a pampering one. The disciplines of sim-
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plicity and responsibility are not learned by pampering. 
And they were learned. Even before he was able to under-
stand their meaning Francis was being taught the prayers, 
catechism and doctrines of the church, and getting some 
training in the meaning of mortification. He was learning 
to live a life of simple obedience to his superiors, 
particularly to God, to his mother, to M. Deage (his tutor) 
and his father. But his was a response of love, not of 
constraint. Though his mother's attitude was not pampering, 
it was one of genuine warmth. In the reality of his 
mother's love Francis felt secure. And this is perhaps the 
second most characteristic trait of personality which he 
demonstrated throughout most of his lifetime. He knew a 
security in his mother's love which was able to withstand 
every adversity, including a temporary fear of eternal 
damnation. Assured of her love Francis was able to accept 
his own shortcomings to a large extent on a conscious level. 
In his relationship with his mother Francis felt loved and 
so he could accept himself as being lovable and worthful. 
But this was not unalloyed. 
Francis• relationship with his father was quite a 
different one, and brought other influences into play. In 
his late forties and busily engaged in many other interests, 
Monsieur de Boisy had neither the disposition nor the time 
for fathering his son. His one great joy and ambition was 
for Francis to become a Senator or a Magistrate in the Court 
of Savoy. For Monsieur de Boisy this was the measure of 
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greatness. But he was not around much in the earliest years 
of Francis' life to win his son's acceptance of his dream 
through loving identification. His only recourse was to 
impose it upon Francis by constraint, though he was not 
consciously aware of imposing his wishes upon Francis. In 
his role as father, Monsieur de Boisy assumed it was his 
right and privilege to plan for his son's future. This he 
did with well-meaning and unstinting generosity because of 
what he felt was a great love for Francis. 
Out of respect for his father Francis went along with 
his father's plans, but his heart was not in it. And all the 
time he was getting the education his father had planned for 
him, Francis was busy getting the education necessary to the 
fulfillment of his own dream as well. In consequence, 
Francis was greatly distressed with guilt. Not only was 
Francis upset by his feeling of disloyalty to his father, 
but by his feeling of resentment against his father for 
having made it necessary to be disloyal in the first place. 
The feelings of disloyalty Francis had to struggle with all 
through his schooling were the direct cause of serious ill-
ness on one occasion, and a contributing factor on another 
occasion, but he was able to carry on because of the sec-
urity he felt in his mother's support. The feeling of re-
sentment against his father Francis could not admit even to 
himself. In spite of Francis' growth in spirituality through 
the years, it seems plausible to assume that this repressed 
dynamism was never resolved, but remained dissociated to the 
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end of his life. The temptation to anger was always con-
sidered by Francis to be his most fiery temptation. With 
great effort of the will he controlled it consciously, but 
the unconscious drive was never resolved. When Francis 
died and his body examined, 
••• instead of gall, were three hundred little hard 
balls like the beads of a rosary. This phenomenon, 
the doctor explained, was caused by the extreme efforts 
he had made during his life to restrain his natural 
propensity to anger.l 
It was this rather distressing relationship with his 
father that impressed Francis with a sense of his own un-
worthiness. Taken by itself, this would have been disas-
trous, but coupled with the security Francis felt in the 
much more meaningful relationship he had with his mother, 
the end result was a quality of humility which was very 
marked in his experience. 
The third trait which was outstanding in the person-
ality of Francis was his compulsive desire to excel. Both 
parents had great expectations for their son. The desire to 
please them is undoubtedly a compelling factor in the early 
formulation of Francis' behavior pattern. As these parental 
expectations became objectified in Francis' mind, the desire 
to please had meaning in gaining a proper education and 
achieving virtue. The ambitions and dreams of parents exert 
a kind of tyranny over a responsive child so that the child 
finds satisfaction only in satisfying the loved parents. 
1. Louise Kenny, Francis of Sales (Printed in England), 
p. 330. 
The other factor in Francis' drive to excel is the guilt 
complex, both conscious and unconscious, related to his 
feelings of disloyalty to his father. This would prove 
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a spur in the futile effort to prove to himself that he was 
both loyal and loving to his father. He did graduate with 
highest honors in law. The guilt factor would also act as 
a spur in Francis' efforts to achieve virtue, and in all 
probability accounts for his excessive austerities in the 
practice of mortification while at school. In any case, as 
Francis transferred his first loyalty from parents to God 
(by the process of projection) both the expectations of a 
loving God (projection of mother image) and the sins of a 
disloyal son (projection of father image) become factors in 
Francis' compelling desire to love God perfectly. 
1. ~ effect ~ theology.--Francis learned to wor-
ship his mother's God. His understanding of the nature of 
God came from his experience in relationship with his mother. 
Love was the resounding note in that relationship, and love 
became the resounding note in his experience of relationship 
with God. All Francis' theology focused on the central 
thought that God is Love. Mankind was created by God for 
the sake of sompanionship, according to Francis, and all the 
rest of creation designed to serve the needs of man. It is 
quite likely that this thought echoes Francis' experience in 
infancy and childhood with his mother. Francis knew how much 
his birth meant to his mother in terms of her need for com-
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panionship, and how all of her thought centered around her 
desire to provide for his needs. He was aware of his mother's 
loving care in almost everything that was done for him. So 
with God; He, too, is so understanding and kind. 
But for Francis God was also demanding, expecting 
reverent obedience to His Holy Will. God required respect 
and honor, and the fulfillment of all His expectations for 
His children in the spirit of perfect love. This Francis 
learned from his relationship with his father. so often 
Francis felt his own wishes were not given any consideration 
at all. Francis resented this, and then felt guilty for 
feeling resentful. Failure to live up to his father's 
expectations made Francis feel guilty, too. Those times 
when Francis reached an impasse in his dealings with his 
father, there was always his understanding mother to inter-
cede for him. The demands of God are high and holy. Fail-
ure and sin are sure. Guilt is a reality. But there is the 
merciful and forgiving aspect of God's nature to fall back 
upon, and if one feels utterly condemned the Holy Mother will 
graciously intercede, and her influence is powerful. So, 
for Francis there were these two aspects of the nature of 
God, both projections from his own interpersonal experience 
with his mother and father. 
Francis' view of human nature also reflects his own 
experience and the resultant perception of himself. Security 
Francis felt in his mother's love. And Francis was aware 
of his father's genuine interest in him in spite of (or 
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because of) the imposing expectations. The open admiration of 
the neighbors and friends for Francis' attitude and bearing, 
the acclaim Francis received from his teachers made it natural 
that Francis should feel himself to be worthful and lovable. 
So it was easy for him to accept others as lovable, too. 
Human nature seemed good to hj_m. It was not without its 
flaws, but the potential for perfect goodness is inherent in 
man's nature. Man's basic yearning is to be loved. When 
this yearning is satisfied, the development of man's poten-
tial toward perfect fulfillment is natural. Only when the 
yearning to be loved is unsatisfied do emotions develop in 
the lower part of the soul (resentment, fear, guilt) which 
block man's natural development. Even reason (the higher 
part of the soul) is paralyzed by these alien emotions. Here, 
again, Francis has analyzed himself in his relationship with 
his mother (the yearning to be love satisfied) and his 
relationship with his father (development blocked by guilt 
and resentment). 
It is apparent that these dynamic relationships had 
far-reaching influence upon the evolution of Francis' 
theology, both upon his understanding of the nature of God 
and his understanding of the nature of man. The key to 
relationship between man and God, and between man and man, 
likewise came from Francis' relations with his parents. The 
key to all his thinking in this was his understanding of the 
meaning of love. Francis distinguished between love and 
fondness, and thought of love as an act of the will in which 
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everyone is treated with equal consideration and gentleness 
as a child of God, without reservation. Thus, Francis could 
love his enemies without any experience of fondness at all, 
and love his mother with the deepest of fond emotion. But 
to love God for His own sake, and to love neighbors and 
self for God's sake, was the essence of goodness and holi-
ness. To strive to love perfectly was for Francis the aim 
of living. 
2. ~ effect ~ spiritual direction.--Not only 
Francis' theology, but also his whole approach to spiritual 
direction were influenced strongly by his relationships with 
mother and father. The central thought in Francis' direc-
tion was his conviction that love is achieved by loving sur-
render to the will of God in every detail of life, with all 
personal wishes silent. This relationship with God he vis-
ualized as the summit of perfection. 
One can assume that Francis' infant need for security 
motivated his responses to his mother and father as it does 
in any infant. A security-seeking response of the child to 
his parent is one which brings approval. Francis' closest 
relationship was with his mother whose focus of thought was 
upon her pious concern that he become virtuous. She felt a 
great responsibility to God for preparing Francis spirit-
ually to be a holy servant of the church. Francis' security 
with his mother involved the need to be "good." His mother's 
approval came with conformity to her wish for him to be 
virtuous; being with her almost constantly during the early 
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years o~ his li~e, Francis unconsciously adopted her ideals 
and attitudes, even her dream ~or him. All o~ his energy 
came to ~ocus upon pleasing mother. Francis was practically 
indi~~erent to all else. 
When this whole attitude was trans~erred (by projec-
tion) ~rom mother to God, this approach to God became the 
central principle in his spiritual direction. To achieve 
per~ection in love by loving surrender to the will o~ God in 
every detail o~ li~e, with all personal wishes silent, means 
(1) concentrating all the ~orces o~ the personality on this 
one objective, and (2) being indi~~erent to everything else. 
Love is a movement o~ the will, according to Francis, inte-
grating all energy and channeling its expression into ways 
that honor God. One never has to ~ight evil then; he is 
simply indi~~erent to anything that does not express love 
~or God. 
His mother's anxiety over his health as a baby in-
~luenced Francis to place a premium upon health, and this 
greatly colored his attitude toward austerities. He opposed 
severe morti~ication o~ the body, believing that the ~ull 
energy o~ the body should be devoted to loving God with all 
one's strength. 
Identi~ication with his mother's expectations ~or 
him put Francis in somewhat o~ a predicament in his relations 
with his ~ather. Since mother and ~ather held two very di~­
~erent dreams in their hearts ~or Francis, it was impossible 
~or Francis to please them both. In his own heart Francis 
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wanted to he a priest, and felt that he was called to that 
vocation. With encouragement from others Francis held to 
that aim against every protest hy his father, and in the end 
won his father's approval. This struggle becomes apparent 
in his spiritual direction in Francis' emphasis upon the 
individual ideal of perfection in which he accords to every-
one the freedom to express love in the ways in which they 
are heat fitted hy natural endowment. The influence of the 
struggle with his father also finds expression in Francis' 
emphasis upon the need to he obedient to the internal 
authority of holy desire instead of conforming unwillingly 
to some external authority. From this came the rule in 
spiritual direction: all out of love and nothing from com-
pulsion. From this came the emphasis upon spontaneity in 
prayer, letting the heart speak to God. Toward his mother, 
warm, heart-felt, spontaneous expressions of love were 
natural for Francis; communication was free and open. With 
his father Francis felt insecure; communication was formal 
and guarded. So Francis opposed formal prayers, said out 
of obligation, and encouraged praying freely from the heart. 
The influence of Francis' relationships with hath mother and 
father which molded Francis' personality are thus clearly 
reflected in his spiritual direction. 
B. The Dynamics of Spiritual Direction 
1. ~i~ power .£!: values.--Motivation for infant 
behavior develops from the need for security in significant 
206 
relationships. This amounts to the need for the approval of 
the significant persons. And need for the approval of the 
significant persons requires infant responses which accord 
with the parental ideal of behavior. By experimenting with 
varying responses, and sensing which responses are approved 
and which disapproved, the infant, as he grows up, acquires 
a system of values and disvalues very similar to the par-
ental ideal. Though this system may be modified by subse-
quent experience outside the home, the person nevertheless 
finds himself with a set of values which regulates his 
conduct in mandatory fashion. These values become function-
ally autonomous, and as though they were personified, the 
person senses "approval" when he lives by them, and "dis-
approval" when his behavior is out of line with their 
demands, This is the motivation for his behavior, 
For the pious person this set of values becomes 
associated with God's will, and his sense of the approval or 
disapproval of God becomes the significant motivating factor 
in his life, His perception of the nature of God as Perfect 
Love creates in the person an awareness of his own lack, 
which motivates in the person a desire to be like God (and 
the intention to strive to be like God) in order to have 
God's approval. The sense of satisfaction that comes to 
the person as a result of his effort to comply with what 
he understands to be the will of God is all the "reward" 
necessary for the continuance of such behavior, The dis-
satisfaction which comes as a result of failure to comply 
with what is understood to be the will of God acts as a 
fatigue factor (punishment) and tends to extinguish such 
behavior. 
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In the discipline of mortification the person treats 
with utter indifference any desire which does not accord with 
the will of God, both to avoid the disapproval of God, and 
to release energy for activity which will gain the approval 
of God. The non-rewarded desires tend to extinguish by this 
practice. 
God, therefore, becomes in the person the personifi-
cation of the system of values by which all the person's 
behavior is regulated, motivated by the desire for the 
satisfaction which comes with a sense of approval, and to 
avoid the pain which comes with a sense of disapproval. The 
pain is the anxiety associated with insecurity, and involves 
the threat of helplessness apart from approval by the Loved 
One. Since such pain is intolerable this serves as a power-
ful motive for maintaining the relationship through con-
formity to the will of the Loved One. 
2. ~ significance £t ~lationship.--As has been 
indicated the need for security is the most pervasive need 
in the human personality. This evolves from the utter 
helplessness of the infant to satisfy its own needs. The 
infant is entirely dependent for its survival (the satis• 
faction of its needs) upon the tender care of the "mothering 
one." One can say then, that its need for security is its 
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need for tenderness from the significant others in its life. 
To safeguard personal security becomes all-important. This 
need to perceive oneself as acceptable and loved is the 
crucial factor in the development of those relatively en-
during behavior patterns which characterize the individual 
personality. 
In spiritual direction there are two relationships 
which meet the need for tenderness and therefore facilitate 
emotional growth toward maturity. The relationship with a 
God of perfect understanding and compassion is the preeminent 
one. In this context the person contemplates the perfect-
ness of God and is awed by the contrast with his own im-
perfectness. But the relationship is the saving factor. 
Because of the assurance of the mercy and forgiveness of 
God it is perceived as a safe place for the person to admit 
to himself that he is not perfect. That God already knows 
how imperfect he is, but still loves him--this is the sig-
nificant fact which guarantees to the person enough emotional 
security to examine his own behavior honestly. New insight 
brings increased understanding of self and others. God's 
love for him inspires in the person new confidence to try 
living by what he has learned, and in the process growth 
takes place. But the relationship of tenderness is the all-
important factor contributing to growth. 
The relationship with the spiritual director is also 
an accepting one. Since his need for security and tenderness 
is met, the person feels free to talk about himself. In the 
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interaction with the spiritual director the person is able 
to evaluate his own emotions and behavior more accurately, 
Thus the person is helped to ascertain his own spiritual 
need, and to plan a strategy for dealing with it. The en-
couragement which comes with even the slightest improvement 
stimulates in the person an earnest desire for perfection. 
And the consequent efforts he makes in his life situation 
result in growth. But the relationship of tenderness is the 
significant dynamic factor in the process. 
c. Results Achieved Through Spiritual Direction 
Spiritual direction results in gradually-changing 
perceptions of self and others in an effort to honor God. 
The person's perception of himself tends toward a more and 
more honest acceptance of his imperfections and strengths 
as he finds them. Feeling secure in the love of God, the 
person is able to face his failure without undue anxiety, 
and set about in creative fashion to correct them. Since 
the person's security does not depend upon the approval of 
other persons, he does not feel any need to be defensive 
about his weaknesses and mistakes, but can accept criticism 
as an opportunity for self-correction and growth. The 
person is honest about his strenths, too; he does not over-
rate his powers, but considers what talents he has as gifts 
from God to be used responsibly in loving others. 
Knowing his weaknesses, the person gradually learns 
to accept that fact honestly and distrust himself com-
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pletely. Assured of God love, the person also gradually 
learns to accept that fact completely, and put his entire 
trust in God, using his wisdom and talents (gifts of God's 
love) to express love to others and give glory to God. 
This is the quality of humility, using religious termin-
ology; it is self-acceptance in psychological terminology. 
As the person's perception of himself gradually 
changes in the direction of self-acceptance, his perception 
of others gradually changes in the direction of accepting 
them, too. He becomes increasingly more understanding and 
indulgent of the weaknesses of others, seeing them as human 
beings, weak and imperfect like himself. He learns to 
respect those whom God respects, never violating another's 
freedom to make up his own mind in his own way, and work out 
his own destiny. For this reason the person seeks never to 
impose upon another, even to help. He is sensitive to the 
needs of others, however, and willing to help others when-
ever his offer of help is accepted. This is the quality of 
love, gentleness or tenderness, put in religious terms; 
it is tolerance, permissiveness, acceptance of others, put 
in psychological terms. 
The result of spiritual direction is growth toward 
maturity, whether one measures growth by the criteria of 
religion or psychology. Spiritual direction provides that 
kind of learning experience in interpersonal relationships 
which enables the person to perceive himself and others in 
ways that make for increasingly creative and productive 
responses to life. All the energies of his personality 
become more and more integrated around the central purpose 
to love God perfectly, and find expression in loving him-
self and others equally for God's sake. 
D. Spiritual Direction and Pastoral Counseling 
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Spiritual direction includes all the interpers oml 
wisdom of pastoral counseling, but is explicitly directed to-
ward the achievement of the ultimate aim of loving God per-
fectly, and expressing that love for God in love for self 
and others. 
While pastoral counseling has the same ultimate aim, 
it is often limited in practice to a concern aroused by a 
specific critical need-tension, and ends when the tension has 
been sufficiently lessened to allow the person to adjust 
creatively to the demands of his life situation. The result 
tends to be minimal. 
The therapeutic process in pastoral counseling hinges 
on the psychic freedom experienced by the person in a permis-
sive relationship with his pastor in which he feels understood. 
As issues and feelings become clear, insight emerges which 
enables the person to UI1derstand his present behavior in the 
light of past experience. The emotional tensions associated 
with the past are released as they come into awareness and are 
accepted and understood. Insights are consolidated as the per-
son begins to see and relate himself to his present predicament 
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in an entirely different perspective. •li th new confidence 
gained from being understood by his pastor, the person begins 
to tackle his problem creatively. In the process he has gained 
a new appreciation of himself and others, and has leqrned new 
ways of responding in human relationships to achieve greater 
satisfaction. At this point pastoral counseling usually ends. 
In spiritual direction this process repeats itself 
again and again and again on higher nnd higher levels of spiri-
tual living, for the concern of spiritual direction is not just 
with one critical problem, but with a 11 the problems of living 
as they are related to the ultimate aim of loving God perfectly. 
In the process spiritual direction involves two under-
standing relationsrJips. In the person's relationship with his 
spiritual director the psychological process is identical with 
that of p~:~storal counseling; but spiritual direct ion always 
focuses attention upon the person's relationship with God, and 
examines the person's experience in the light of the ultimate 
aim of the person to be perfect in his love for G\)d· And scl', 
in the interviews with his spiritual director, and between 
interviews with God in the practice of prayer and mortifica-
tion the persan is continuously engaged in a therapeutic re-
lationship in which he gains incres.sing understanding of him-
self and his relationships with others in the perspective of 
the perfect will of God. The result is continuous growth 
toward perfect self-fulfillment--toward maturity. In conse-
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quence, the result in spiritual direction tends to be maximal. 
E. Cone l usi ons 
1. dpiri tual direo t ion is a therapeutic experience.--
All the psychological conditions necessary to set in motion 
the processes by which therapy takes place in personality 
development are present in spiritual direction. The dynamics 
involved are the same as in any form of psychotherapy, and 
the resultant growth can be judged by the same criteria used 
in psychoth~rapy. 
a. The motivation is the need for release of tension.--
All behavior is motivated by the demands of need-satisfaction. 
Interests and aspirations which have become functionally 
autonomous motivate behavior as effectively as do primary 
organic needs, and especially when the interest or aspiration 
is intimately related to the person's value system. Then 
the anxiety associated with the person's fundamental psychic 
need for security comes into play to increase the need to be-
have in ways th>lt will release the tension. In spiritual 
direction motivation is supplied by the demands of conscience 
for satisfaction (as is the case in most psychotherapy). 
b. The understa.ndine; re1ationshi:p is fundamentaL--
Therapy takes place only in an interpersonal experience in 
which the person feels accepted and understood. In spiritual 
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direction two such relationships provide the person with 
continuous supportive experience. In periodic interviews 
toe person experiences acceptance b;? his SfJiritual director; 
in the interim he shares in an understanaing relationship 
with God. 
c. Insie;ht comes with self understandiP£.--One of the 
basic factors in the dynamics of the therapeutic process is 
the increasing ability of the person to understand why he is 
behaving as he is in his interpersonal relationships. ,fith 
such insight comes the suggestion of possibilities for changing 
patterns of behavior. This is not a matter of his being given 
advice, but a result of the person's having help in thinking 
things through for himself. 'l'he insight which comes to the 
person in spiritual direction is the consequence of help re-
ceived from two sources instead of one. Through the experience 
of prayer the person gains insight as he sees himself in con-
trast to the loving spirit of God; and he is helped to a 
better understanding of himself as well through his discussion 
of his problems in interpersonal living with his spiritual 
director. 
d. Growing takes place in exoerience.--Learning results 
from finding satisfaction in certain ways of responding to 
others in the daily round. Insights gained in the seaure 
therapeutic relationship must be proved to be satisfactory 
bases for behaving in all relationships before they are finally 
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accepted. Spiritual direction views every day's experience 
as an opportunity for experimenting with new insights gained 
through prayer (resolutions). The wnole aim of spiri tml 
direction (as of any therapeutic process) is emotional growth. 
Stated in either religious or psychological terminology, the 
criteria by which growth is judged are the same. Humility or 
acceptance of self, and gentleness or acceptance of others--
by these standards spiritual direction is a continuous thera-
peutic process resulting in growth toward perfect maturity. 
2. Awarsness of relationship with God in spiritual 
direction is significant. --~n spiritual direction all behavior 
is viewed in the light of the person's immadiate relationship 
with God, for in spiritual direction the person's relationship 
with God is the primary relationship. This is significant. 
a. Awareness of relationship with God enlarges the 
person's perspective.--The person always views his immediate 
problem in the light of wider and even ultimate possibilities. 
He sees in himself the possibility of his becoming perfect in 
love, and of participating with others in a community of love. 
Aspirations are aroused which motivate creative striving far 
beyond the demands of any immediate problem. Each problem 
as it comes along becomes a stepping stone to higher and 
higher levels of emotional development, for the person is 
going on, continuously seeking to become more perfect in love. 
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b. Awareness of rela ti oils hip with God broadens the 
meaning of personal acceptapce.--The per son knows that God 
loves him. In that assurance he learns to feel secure every-
where, all the time. Acceptance is not limited to his ex-
perience in a periodic interview with another person •• iith 
his confidence in God the person comes to feel at home in 
the Universe. He is persuaded that God is constantly support-
ing his efforts to be loving in all his relationships. There-
fore, the person does not depend for his security primarily 
upon the approval of others, but upon the approval of God. 
He has an emotional freedom which enables him to take a more 
creative approach to every relationship to seek to perfect it 
in love. 
c. Awareness of relationship with God. maJces therapy 
continuous.--Because spiritual direction emphasizes the prac-
tice of prayer and mortification it provides for the continua-
tion of the therapeutic process between the persozl' s inter-
views with his spiritual director. Both emphasize the kind 
of relationship in which the dynamics of emotional learning 
and growth are operative. 3'urthermore, spiritual direction 
is not just a momentary attempt to make a limited adjustment 
to an immediate distress; it continues for the rest of the 
person's life. 
3. Spiritual direction ought to be studied by Protes-
tants to preserve its yalues in pastoral care.--The yalue of 
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a more explicit reference to the person's relationship with 
God (which characterizes spiritual direction) should be studied 
by Protestants with the possibility in mind that the practice 
of pastoral counseling might be enriched by sharpening the 
focus upon God. 
Page 218 is lacking in number only. 
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ABSTRACT 
The purpose of this dissertation is to examine the 
spiritual direction given by ~'rancis of Sales in the light of 
the insights gained from the modern psychological research re-
ported by 0. Hobart Mowrer and Harry Stack Sullivan in order 
to understand the dynamic processes involved which make for 
growth; and to compare the findings with pastoral counseling 
as presented by Seward Hiltner to determine what contributions 
spiritual direction may have to make to present-day pastoral 
counseling. 
Franis of ~ales was chosen for study because he is 
recognized by the Roman Catholic Church as a saint and a Joe-
tor of the Universal Church as a result of his successful work 
in spiritual direction; and because much of his direction was 
devoted to lay people involved in the affairs of secular life 
who, without time for retreats, wanted to learn to love God 
more perfectly. 0. Hobart Mowrer and Harry Stack Sullivan 
were selected because of the significant contributions each 
has made toward a psychological understanding o~ the dynamics 
of learning, and the effeat of interpersonal reb!.tions upon 
growth, respectively. Seward Hiltner was chosen because he is a 
widely recognized and highly thought-of exponent of pastoral 
counseling, and is representative of the current approach to 
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that discipline. 
The motivation in spiritual direction as practiced by 
l!'rancis of Sales was fo llil.d to be the desire for self-fulfil-
ment aroused by the contrast between the person's perception 
of the perfect love of God and his perception of his own im-
perfection. ::>uoh motivation may have had its origin in the 
yearning to be approved by parents, but the performance of 
satisfying action (rewarded by approval) leads to the devel-
opment of interests, aspirations, and feelings of responsi-
bility which become autonomous, and as such motivate andre-
inforce behavior in the same way as did the primary drive. 
The fulfilment of hopes and the reduction of anxiety are essen-
tial to ego satisfaction, and satisfaction is essential to 
learning, Only rewarded responses are learned. But when sat-
isfaction and reward are perceived in terms of the value sys-
tem which has become autonomous within the individual, then 
the approval of conscience is adequate satisfaction to guaran-
tee learning. And as one's value system becomes identified 
with the person's perception of the will oi God, the desire 
for the approval of God becomes the powerful motivation for 
the person's seeking to be perfect in love. On the other 
hand, non-rewarded desires, as in mortification, are inhibited 
and finally extinguished. 
As new insight comes to a person receiving spiritual 
direction, it serves to modify his system of values constantly. 
Always there is a fringe of ideas, not abhorrent to the mind, 
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but which cannot be organized in to its present system. In 
the reasoning process insight comes as past learning is re-
organized in the light of these fringe ideas, and is suddenly 
and clearly perceived as having new meaning and value. In 
this context suggestion is seen as the most powerful agent in 
the learning process. In prayer the person reflects upon ideas 
which suggest possibilities, arouse interest, and stimulate 
reasoning that leads to new insight and continued growth. 
A significant factor also is the quality of the rela-
tionships experienced in spiritual direction. '3oth the per-
son~ relationship with God and with his spiritual director are 
characterized by tenderness. This is noteworthy since a sense 
of security is the fundamental psychic concomitant of emotional 
growth. ·rhe helplessness of the infant makes him entirely de-
pendent upon the tender care of the "mothering" one for the 
satisfaction of all his needs. His security depends upon it. 
So that the infant's need for security is his need for tender-
ness--a need which continues throughout life, organizing be-
havior in ways that gain approval from the significant others 
in his interpersoral experience. The perceived loving~ndness 
of God, and the gentle acceptance of the spiritual d ir eo tor, 
provide the person with the kind of psychic security which 
allows him to examine his emotions and motives, and gain new 
understanding of himself and his interaction with others. The 
result is spiritual growth. 
These are the dynamics involved in the psychotherapy of 
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pastoral counseling as well. The pastor as counselor helps 
the person to help himself, resporrling in ways that communicate 
understanding, clarify issues and feelings, and consolidate 
insights. The aim is to resolve an immediate critical problem 
through the person's changing perception of himself and his 
relation with others. The result is an emotional adjustment 
which makes it possible for the person to deal with the trouble-
some aspects of his life situation creatively. 
Summarized, the conclusions are as follows: 
1. ::ipiri tual direction, li,{e }!astoral counseling, is a 
therapeutic experience. All the psychological conditior~ 
necessary to set in motion the processes by which therapy takes 
place in personality development are present in both, the dyna-
mics involved are the same, and the resulta11t growth can be 
judged by identical criteria: (a) the motivation is the need 
for release of tension associated with the deiDallds of conscience, 
(b) the understanding relationship is fundamental, (c) insight 
comes with self-understanding, and (d) growing, which modifies 
the demands of conscience, takes place in experience as insights 
gained in the secure therapeutic relationsaip are proved to be 
satisfactory bases for behaving in all relationships. CJ:umili ty 
or acceptance of self, am gentleness or acceptance of others, 
are the standards by which growth toward ll'.a turi ty is measured. 
2. However, in spiritual direction all behavior is 
viewed in the light of the person's immediate relationship with 
God, for in spiritual d irectlon the person' a relationship with 
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God is the primary relationship. This is significant: (a) be-
oauae awareness of relationship with God enlarges the person's 
perspective so that he sees his immediate problem in the light 
of wider or even ultimate possibilities. He sees in himself 
the possibility of becoming perfect in love, and participating 
with others in a community of love, which motivates creative 
striving far beyond the demands of his current problem; (b) 
beca1.Be awareness of relationship with God broadens the meaning 
of personal acceptance. In the assurance of God's love for 
him the person learns to feel secure everywhere, all the time. 
He is persuaded that God is constantly supporting his efforts 
to be loving in all his relationships, and gains an emotional 
freedom which permits a more creative approach to every ex-
perience of life; (c) because awareness of rela ti onsh ip with 
God ma~es therapy, not a momentary attempt to make a limited 
adjustment to an immediate distress, but a continuous process 
of development through the practice of prayer and mortification 
for the rest of the person's life. 
3. The value of a more explicit reference to the per-
son's relationship with God (which characterizes spiritual direc-
tion) should be studied by Protestants with the possibility in 
mind that the practice of pastoral counseling might be enriched 
by sharpening the focus upon God, 
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There followed a ten-year span of experience in the 
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of Drs. Paul E. Johnson and John D. Copp studies have been 
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